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Foreword 


I consider it a great privilege to write the foreword to the International 
Sacred Literature Trust’s publication of Tattvartha Sutra , an ancient 
magnum opus which is deeply revered and sanctified in the Jaina tradition. 

The roots of our human civilization are to be found in the sacred texts of 
different faith traditions. An enlightened awareness of those sacred texts 
will enable the world of today and of tomorrow to communicate across 
geographical, political, ethnic and religious frontiers. The far-sighted 
objectives and inspiration of the International Sacred Literature Trust 
represent an idea whose time has now come in the long march of history. It 
is an idea which has been integral to the vision of seers, sages and savants 
in India through the ages and is central to the world-view of contemporary 
India. Quintessential^, that idea is rooted in the universally shared sense 
of the sacred which enables us, as William Blake put it in his “Auguries of 
Innocence”: “to see a world in a grain of sand, and heaven in a wild flower/ 
Hold infinity in the palm of your hand, and eternity in an hour.” 

That idea unfolds itself in the compassionate, rational and symbiotic 
Jaina ethics of tolerance, interdependence and reciprocity, and in the basic 
pluralist postulates which preserve unity in diversity without undermining 
the identity of the whole or of the part. The Jaina tradition is an important 
tributary of this mainstream idea which found sanctuary in the heritage of 
India and which appears as the motif in the mosaic of Indian culture. 
Tattvartha Sutra vivifies that motif through its analysis of phenomena and 
categories of truth and in its teachings of non-violence, non-absolutism 
and restraint in acquisition. 

Tattvartha Sutra is by common consent the book of books in the Jaina 
tradition. Acclaimed as an authentic and systematic compendium of the 
essence of Jainism as taught and settled by Lord Mahavlra, and faithfully 
rooted in the Jaina heritage, it commands the allegiance of the different 
denominations within the Jaina fold and its authority is definitive and 
undisputed. An inspired and encyclopaedic achievement of extraordinary 
scholarship, it is a compact cosmic essay on cognition and conduct, a 
synthesis of science and ethics in the framework of philosophy. It investi¬ 
gates and catalogues the two basic verities of the world, soul and sub¬ 
stance; it also draws a route map to the goal of liberation. Many of its 
perceptions and some of its precepts were reflected in some measure in 
other contemporary schools of philosophy including among others the 
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Vaisesika , Nyaya, Yoga and Buddhist systems. In his work, Umasvati 
encompasses an enriching awareness of other schools of thought without 
disputatious pedantry or dogmatism. 

It is remarkable that both the Svetambara and the Digambara sects of 
Jainism claim and count the author as belonging to their respective 
branches. While Umasvati’s date, tradition and biographical details are 
shrouded in obscurity and have formed the subject matter of considerable 
scholarly debate, there is a broad consensus on the conceptual content and 
the interpretation of the sutras. The leading commentaries used in the 
present translation, Bhasya and Sarvarthasiddhi, disclose certain textual 
variations between the two main sects, but those differences are, to my 
mind, minimal and marginal, of style rather than substance. These two 
great commentaries, together with the further two based on the 
Sarvarthasiddhi, Rajavartika and Slokavartika, and the Tattvartha Sutra 
itself, constitute the most precious treasure of Jaina sacred literature. They 
illumine the constellation of Jaina concepts and precepts in the larger solar 
system of Indian philosophy, the soul of which is in the quest of the spirit 
and in the spirit of the quest. 

I pay tribute to Dr Nathmal Tatia, an illustrious and eminent Jaina 
scholar and a living legend in the field of Jaina studies. His translation and 
annotation is at once simple, elegant, authentic, lucid and faithful. With 
the aid of Ms Kerry Brown and the scholarly advice of Professor 
Padmanabh Jaini, Muni Mahendrakumarji and Dr Kumarpal Desai, he 
has brought to this superb translation of Tattvartha Sutra a profound 
sense of wholesome synthesis as well as accuracy, consistency and clarity. 
The result is a unique contribution to the sacred literature of the world 
which has been happily facilitated by the indefatigable co-ordinating 
efforts of Mr Nemu Chandaria. 

I welcome the publication of 7 attvartha Sutra under the aegis of the 
International Sacred Literature Trust and Institute of Jainology and wish 
the entire interfaith enterprise of the ISLT godspeed and success. Perhaps 
no enterprise deserves it more or can confer greater benefit upon humanity 
in its quest for peace, tranquillity zn A 


<k. 



His Excellency Dr L. M. Singhvi 
High Commissioner for India in the United Kingdom 
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Translator's Introduction 


The central themes of the Tattvartha Sutra are non-violence, non- 
abolutism and non-possession. Non-violence strengthens the autonomy of 
life of every being. Non-absolutism strengthens the autonomy of thought 
of every individual. Non-possession strengthens the interdependence of all 
existence. If you feel that every soul is autonomous you will never trample 
on its right to live. If you feel every person is a thinking person you will not 
trample on his or her thoughts. If you feel that you own nothing and 
no-one, you will not trample on the planet. In the second century CE, 
when the Jaina philosopher-monk Umasvati wrote the Tattvartha Sutra, 
these principles were the only way to global peace. Today, this is even 
more the case. These are the only values that can save humanity from the 
deadly acts of war, economic exploitation and environmental destruction. 

Tattvarthadhigama Sutra , which is the full title of Umasvati’s work, 
means A Manual for Understanding All That Is. It encapsulates the 
religious, ethical and philosophical contents of the Jaina scriptures and 
places them in the context of the schools of logic and philosophy that 
flourished in India in the second century. The work was written in the 
ancient classical language of Sanskrit and reflects the critical and compara¬ 
tive approach to religious thought that characterized the age of Umasvati, 
also known as Umasvaml. It is a text which is accepted as authoritative by 
all sects of the Jainas and on which the great Jaina thinkers wrote their 
commentaries, and their commentaries on commentaries. 

Tattvartha Sutra is based on the premise that the goal of human life is 
liberation which is defined as perfect knowledge, perfect intuition and 
eternal bliss. Umasvati begins his treatise by describing the path to 
liberation as enlightened world-view, enlightened knowledge and 
enlightened conduct ( Tattvartha Sutra 1.1). Enlightened world-view is the 
source of enlightened knowledge and enlightened conduct. At the time, 
this vision of a three-fold path challenged other schools of thought which 
focused on one or other of the three as the means to liberation. Today, this 
vision challenges the supremacy we give to knowledge as absolutely true 
and objective and the source of all wisdom. 

According to the Jaina doctrine of anekanta, or non-absolutism, all 
knowledge, except omniscience, is only partial truth from a particular 
viewpoint. Each individual has his or her unique perception of the world 
which is a mixture of truth and ignorance. All perceptions are valid, but 
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incomplete, views of reality. To deny their validity or to see one as the total, 
exclusive truth leads to dogmas. 

Umasvati presents the gateways of investigation and the philosophical 
standpoints (1.5-1.8) as a means for broadening one’s knowledge and 
understanding. The “gateways” are various aspects of a phenomenon, such 
as its definition, cause, location, duration, etc., which provide a means of 
understanding it better. The “standpoints” are different perspectives from 
which a phenomenon can be understood. For instance, in the first stand¬ 
point, that of the “common person’s view”, the distinction between the 
remote and immediate is overlooked, and one or the other is noted as if it 
were the whole, depending upon the intention of the observer. So, speaking 
from the common person’s view, we might describe an area of tropical 
forest as “timber” in which case we are seeing the remote, the use of the 
trees for building materials. On the other hand, standing two inches from a 
deadly snake we might describe the area as a “death trap” in which case we 
are describing it in terms of the immediate. Umasvati presents the gateways 
and standpoints as a means of undertaking one’s own exploration of truth. 
They are tools against dogmatism. (For full details of the standpoints, see 
1.35.) 

Following the logic of non-absolutism, Umasvati shows that the truth or 
distortion of our knowledge is not determined by the grasp of practical facts 
but by the ethical and spiritual values which provide our viewpoint. 
Limited knowledge, which is all we can hope for as worldly souls, will be 
distorted by ignorance unless we uncover within ourselves the insight and 
wisdom born of an enlightened world-view. 

A person without the enlightened world-view is like an insane person who 
follows arbitrary whims and cannot distinguish true from false. (1.33) 

The question then is: “Do 1 have an enlightened world-view?” 

The Seven Categories of Truth 

The essential concepts which a person must understand as true before they 
acquire an enlightened world-view are classified by Umasvati as the seven 
categories of truth: 

(1) the existence of souls 

(2) the existence of non-sentient entities (matter, time, space, media of 
movement and of rest) 

(3) the inflow of karmic particles to the soul 

(4) the binding of karmic particles to the soul 
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(5) stopping the karmic inflow 

(6) the falling away of the karmic particles 

(7) the liberation from worldly bondage. 

These seven categories, which form the framework of the Tattvartha 
Sutra , recognize two fundamentals of existence. The first is the begin¬ 
ningless and interdependent co-existence of physical and spiritual reality. 
The interaction between soul and matter is the nature of worldly life. 
Whatever a soul possesses, whether the capacity for speech, breath or 
thought, is a result of its interaction with matter. But, without the soul, the 
organs through which these activities operate become inanimate matter. 
The modern world is ignoring this quintessential truth; on the one hand, 
scientific materialism denies or ignores the existence of the soul in its 
exploration of reality, while on the other, religious fervour can turn too 
sharply toward the spiritual verities and disregard the physical ones. This 
leads to an oscillating world-view in which we become unable to conceive 
of spiritual and material reality at once, and as a whole. 

The second critical principle underlying the categories of truth is the 
inexorable law of cause and effect (through karma) which drives the 
universe. Although few people would openly deny this law which the 
physical sciences, history and personal experience confirm, there is never¬ 
theless a sneaking irrational belief, seen in the behavior of individuals and 
nations, that we can get away with bad behaviour and that, when hardship 
strikes, we are victims of undeserved bad luck. 

Failure to grasp these two fundamental principles of life, that of 
spiritual and physical symbiosis and that of cause and effect, has a pro¬ 
found impact. We face personality problems because of a distorted self- 
identity either as a purely spiritual or purely physical being. We face social 
disorder because individuals and nations do not see themselves as ulti¬ 
mately responsible for their actions. We face economic decline because we 
ignore the fact that it is the harmony of souls with each other and the 
physical world which is the source of all wealth. We face environmental 
problems because we do not recognize our own interdependence with the 
physical world, nor take responsibility for the violence we inflict upon it. 
The Jaina philosophy, so articulately expressed by Umasvati, establishes 
harmony between the religious and the scientific, between the spiritual and 
the physical, and between personal /^dependence and social, economic 
and ecological interdependence. 

In his detailed exploration of the first category of truth, the soul. 
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Umasvati explains its function in one of the most famous sutras of the 
Tattvartha Sutra : 

parasparopagraho jwanam 

Souls render service to one another. (5.21) 

This epitomizes the Jaina view that all things are both autonomous and 
interdependent and spells out our joint responsibility for the common 
environment we create and share. The blind adherence to the Darwinian 
belief that the function of souls is to compete against each other was not 
endorsed by the author of the Tattvartha Sutra. 

The interaction between the first and second categories of truth, that is, 
between the soul and the material world, is through the workings of very 
subtle material particles of karma which Jainas believe fill the universe. 
These karmic workings are described in the third to sixth categories of 
truth. The soul has always had a “karmic body” that produces its physical 
bodies and the vicissitudes of its many lives. The effect of the karmic body 
is to vibrate the soul, resulting in the activities of body, speech and mind. 
These actions, motivated by passion, draw more karma to the body. In this 
way, the karmic body is constantly being revamped as old karma falls off 
like ripened fruit and new karma is attracted. Evil activity attracts harmful 
karma, good activity attracts beneficial karma. The big question is how to 
break this cycle of karmic renewal that binds and blinds the soul in worldly 
suffering. 

Umasvati identifies the passions, indulgences and urges as both the 
causes and results of karma. These are the “doors” by which karma enters 
and binds the soul (6.6). The four passions - anger, pride, deceit and greed 
- are given particular importance (8.2). These four passions dominate our 
world today, resulting in individual and collective violence in thought, 
word and deed. They are the deadliest enemies of personal and world 
peace. 

Having identified the cause of karmic bondage, Umasvati then deals 
with its antidote. Ahimsa or non-violence is the way to unbind karma and 
live harmoniously. The vow to abstain from violence is the starting point 
and central value, the pivot on which Jainism turns. It is the vow of vows, 
the vow taken as the foundation of all virtues, and of the other four vows 
to abstain from falsehood, stealing, carnality and possessiveness. The 
criterion of non-violence is self-restraint. 
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A creature may die or not, but it is a definite act of violence if the person 
has acted under the sway of non-restraint.... (7.8) 

This wisdom is now apparent in a world in which the lack of self-restraint 
of a minority of the human race is depriving the majority of humans and 
other beings of adequate food and shelter, clean air and clean water. 

For Umasvati, non-violence is unlimited, tolerance unconditional and 
reverence for life supreme. There is no question of a “just war”. 
“Insistence on life” is a superior moral value to “insistence on truth” 
because the nature of truth varies from thinker to thinker but life is an 
invariable constant that is dear to all. There are never grounds for war: 

. . .angry abuse from another should be countered by looking to oneself 
for the cause of the anger. If the cause can be found within oneself, the 
other should be forgiven for his anger. Even if the fault does not lie with 
oneself, the other should be forgiven because his anger is due to 
ignorance. The ignorant should always be forgiven. If someone accuses 
us covertly, he should be forgiven because he did not do so overtly. If he 
accuses us overtly, he should be forgiven because he did not resort to 
physical violence. If he did resort to beating, he should be forgiven 
because he did not kill us. If he did attempt to kill us, he should be 
forgiven for not distracting us from the religious path. We should 
always find reason to forgive a person who harms us and should 
remember that whatever misfortunes confront us, they are due to our 
past karma. (9.6) 

Cosmology 

The Jaina view of the soul’s beginningless karmic interaction with the 
material world has given rise to a philosophical tradition with an abiding 
interest in natural sciences. Umasvati’s description of the infernal, middle 
and celestial regions, which may be read as mythical, symbolical descrip¬ 
tions, follow the demands of karma. Thus, we see that the infernals are not 
punished by an outside force; they inflict pain on one another. 

Despite what would now be seen as scientific inaccuracies and myths, 
there is a notable degree of correct observation and astonishing insight 
into the natural world. The careful cataloguing of species on the basis of 
sensory complexity, reproductive methods and the possession of a brain 
(2.11-2.25, 2.32-2.36) are in tune with the logic of modern biological 
taxonomy. The concept of a universe teeming with submicroscopic living 
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bodies (5.16) and of infinitesimal units of matter that make up the basic 
building blocks of the cosmos (5.23-5.28; appendix 5) reveal an intuitive 
grasp of the physical world. At the other end of the scale, the Jaina concept 
of a universe with concentric rings of islands and oceans (3.7—3.11), so 
vast they are beyond imagining except in elaborate mathematical 
metaphor, has echoes of planetary, solar and galactic systems. The 
description of the calculation of the rajju, the unit of cosmic measurement 
(see appendix 3), reveals that the Jaina mathematicians were struggling 
with concepts that were counterparts of the “light year” of modern 
science. The sheer scale of the Jaina vision of time and space, a vision that 
includes the notion of infinity (see appendices 1-3) is a tribute to the 
sophistication and insight of these great thinkers and mathematicians. 
There is also imbedded in this vision the idea of time and space as 
co-existents (5.38), something later identified by Einstein. 

The Paradox of Existence: Impermanence and Permanence 

The Jaina vision, explained by Umasvati, of a world that is both spiritual 
and physical, infinitely vast and infinitely small, is further explained as a 
world that is both permanent and impermanent. Here again, the broad 
vision of the anekanta world-view maintains that, contrary to the Shake¬ 
spearean world-view, it is possible for something “to be and not to be”. A 
phenomenon, or a “real” as it is called, flows through “modes” which are 
infinite and ever-changing. Through its constantly changing modes, a real 
is beginning and ending at every moment and thereby persists. Hence, we 
have the famous sutra that defines existence: “Origination, cessation and 
persistence constitute existence” (5.29). This Jaina paradox supports both 
the “eternalist” view and the “constant flux” view of reality, with the 
proviso that they each have only half the picture. A thing is neither real nor 
unreal, neither being nor non-being, neither one nor many, neither eternal 
nor non-eternal exclusively, but is both without violating the law of logic 
reinforced by experience. 

As with many aspects of Jaina thought, this paradox finds a home in 
modern science and its discoveries about the very depths of material 
existence. At an atomic level, we discover that every apparently solid and 
stable object is constantly beginning and ending. Our own body, which is 
apparently alive and kicking at every moment of the day, is subject to the 
constant death and birth of cells. Even deeper, at the sub-atomic level, we 
find that electrons and light energy have a dual aspect; they are at once 
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waves of probability and definite particles, despite the logical impossibility 
of this. Perhaps their nature is best described by the seventh proposition in 
the sevenfold predication of anekanta, Existence, non-existence and 
inexpressibility”. In other words, “It is, it is not, and it is inexpressible” 
(5.31). 

Translating the Tattvartha Sutra 

The structure of the Tattvartha Sutra is ten chapters of short, concise 
sutras. Each sutra has a commentary which elaborates and elucidates it. 
However, there is some disagreement between the two main Jaina sects, 
the Svetambaras and Digambaras (see pp. xxxiii-xxxiv), in both the 
recension (version) of the sutras and their commentaries. The present 
translation includes these sectarian variations. To achieve this, three main 
versions of the Tattvartha Sutra with commentaries have been used: 

1. Svopajha Bhasya (SB), believed by the Svetambara sect to be the sutras 
and commentary of Umasvati himself. 

2. Svopajha Bhasya Tika (SBT), a commentary by Siddhasenagani of the 
Svetambara sect on the SB (see above). The sutras are the same as for 
the SB. 

3. Sarvarthasiddhi (SS), a commentary by Pujyapada Devanandi. The 
version of the sutras given by Pujyapada is considered by the 
Digambara sect to be a faithful rendering of Umasvati’s sutras 
(Digambaras do not believe that the commentary of Umasvati is 
extant). 

As the reader will see, a single sutra reading is given — unless there is 
variation between the SB/SBT tradition and the SS tradition, in which case 
the two variant readings are given for the same sutra. As for the com¬ 
mentary, this is a faithful representation of all three commentaries with 
their differences properly noted. At times, other commentaries and works 
that relate to the Tattvartha Sutra are also drawn upon, for instance the 
Tattvdrthavdrtika of Akalanka, a commentary based on the 
Sarvarthasiddhi commentary. 

The language of Tattvartha Sutra is terse Sanskrit with technical terms 
that belong exclusively to Jainism. The English rendering of these terms 
was a difficult task, mainly because I had to find easy and simple 
equivalents for them without compromising their originality and depth. It 
was necessary to find a terminology that was unconventional but precise, 
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simple but expressive. The task was a unique experience for me which 1 
enjoyed very much as I had to pass through a maze of nuances of words for 
their proper selection. 

My purpose in giving a simplified unconventional English rendering has 
been to promote a pleasant intimacy between the reader and the 
unfamiliar, sometimes strange, concepts of Jainism, in the hope that 
readers may draw something of value for themselves from it. The 
Tattvartha Sutra offers practical and ethical tools for living a restrained, 
tolerant and non-violent life, based on a theory of wisdom that respects the 
individual’s power of insight, a theory of knowledge that respects the 
viewpoint of every thinking mind, and a theory of conduct that respects 
varieties of moral experience. In other words, no saint is complete, no 
philosophy final, there are as many philosophies as there are souls. Philo¬ 
sophy changes, thoughts change; to believe in a final and complete philo¬ 
sophy is to believe in dogmatism. And so the reader is invited to partake of 
this great work, not as a final statement, but as an ongoing philosophy to 
which they are enjoined to bring their own thoughts and experiences. 

Dr Nathmal Tatia 
Research Director, Jain Vtshua Bharati 

Ladnun, India 
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The Jaina Faith and its History 

The image of the Jaina as a person of peace and goodwill - a committed 
vegetarian who believes non-violence (ahimsa) towards all beings is the 
foundation of all spiritual practice - is strongly imprinted on the Indian 
psyche. Indeed it can be said that the Jaina community has often been a 
morally uplifting factor in the life of Indian society as a whole. Mahatma 
Gandhi, perhaps the greatest champion of non-violence in our age, said he 
had been deeply influenced, particularly in the development of his theory 
of non-violence as a political instrument, by the revered Jaina layman 
Raychandbhai Mehta with whom he exchanged letters. “Three people 
have influenced me deeply, Tolstoy, Ruskin and Raychandbhai: Tolstoy 
through one of his books... and Raychandbhai through intimate personal 
contact.” 1 

Jainism does not fall under the broad umbrella of the Vedic (Hindu) 
traditions. It is a non-theistic religion with its own sacred texts and Jinas, 
or “Spiritual Victors”. Mahavlra, the most recent Jina, lived in the sixth 
century BCE in northern India during a period in which the non-Vedic 
sramana religions proliferated. The sramana religions rejected the 
authority of the Hindu scriptures (Vedas) and deities, denied the efficacy 
of sacrifice and, most importantly, displayed pronounced antagonism to 
the tradition of Brahmanical (priestly) supremacy. Jainism is one of the 
two extant sramana religions and the only one to survive in India. The 
other survivor, Buddhism, disappeared from India by the fourteenth 
century. Today there are approximately seven million followers of 
Jainism, the vast majority of whom live in India. 

The Jinas 

Jaina (also pronounced Jain) means “a follower of a Jina”. The Jinas are the 
Spiritual Victors - human teachers who have attained infinite knowledge 
and preached the doctrine that there is eternal liberation (moksa) from 
worldly suffering when the bonds of spiritual ignorance are broken. This 
doctrine is not exclusive to Jainism; it is at the root of virtually all Indian 
philosophies and indeed, until the ninth century, “Jina” was used as a gen- 
ericterm in India forenlightened spiritual teachers. Thejinas are also called 
Tirthankaras, “builders of the ford (which leads across samsara, the 

1 M. K. Gandhi, XXXII.4. 
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river of suffering)”. Jainas believe that twenty-four Tirtharikaras appear in 
each ascending and descending half of the time cycle, have done so from 
beginningless time, and will continue to do so forever. Their teachings are 
neither received through divine revelation nor manifested through some 
inherent magical power (as the Vedas are said to be). It is the individual 
human soul itself which, aided by the earlier teachings, comes to know the 
truth. Worshipping or following the teachings of a particular Jina, there¬ 
fore, has no special significance as nothing new is taught, and the path 
remains always the same. Even so, it is natural that those teachers who 
most immediately precede the present age would be remembered more 
readily. Thus we find that the first Jina, Rsabha, and the last few Jinas - 
Nemi, Parsva, and especially Mahavira, the final teacher of the current 
time cycle - are taken as objects of a certain veneration. These last three 
Jinas are often regarded as the historical teachers and have been so placed 
by modern scholars. Nemi seems to have flourished in Saurashtra and to 
have been a contemporary of Krsna. 2 Parsva has been verified as a spiritual 
teacher who flourished in Varanasi in c. 850 BCE. Buddhist texts refer to 
the large number of nirgratitha ascetics (“unattached ones”, as the Jainas 
were then known) who followed the fourfold restraint identified with the 
teachings of Parsva. 3 

Mahavira 

Tradition has it that Vardhamana, later hailed as Mahavira or Great 
Hero, was born in 599 BCE in the kingdom of Vaisali in the Magadha 
region (near modern Patna). His father was a warrior chieftain and his 
mother was the sister of the Vaisali ruler. 

Although the scriptures assert time and again that the Jina is a human 
being, born of human parents, the Jaina laity is usually raised to regard 
him more as a superhuman with fantastic attributes whose career is 
marked by a fixed and rather stylized set of supernatural occurrences. 
Thus, the lifestory of Mahavira begins with a series of dreams by his 
mother which indicate that she will give birth to a universal monarch or a 
great saint. Mahavlra’s birth is said to have been attended by numerous 
marvels and his saintliness is evidenced in the stories of his childhood acts 
of non-violence and bravery. 


2 See Renou 1953:114. See Jacobi 1884: 276-9. 

3 See Jacobi 1880. 
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When the Jina-to-be was thirty years old, the gods appeared 
miraculously and urged him to renounce the householder’s life so he might 
awaken to his destiny, shaped by his many previous lives of great virtue. 
Mahavira renounced the world and wandered alone for twelve years 
engaging with resolution in severe penances. The most important of these 
voluntary mortifications involved complete fasting, abstaining from both 
food and water sometimes for as long as a week at a time. The practice has 
made an indelible impression upon the Jaina psyche; even today many of 
the Jina’s followers occasionally undertake long waterless fasts as a major 
expression of the holy life. This emphasis upon fasting, more than any 
other single factor, distinguishes the religious practice of the Jaina lay- 
people from that of the Hindu communities which surround them. Jaina 
monks and nuns undergo rigorous fasts as a regular aspect of monastic 
life. 

Mahavlra’s attainment of full enlightenment occurred exactly twelve 
years, six months and fifteen days after he set out upon the ascetic’s path. 
He had attained the state of infinite knowledge from which there can be no 
falling away and, in so doing, became the twenty-fourth and final Jina of 
the descending half of the present cycle. Mahavira spent the next thirty 
years preaching the doctrine of non-violence as the path to eternal 
liberation from worldly suffering. His initial circle of disciples, eleven 
converted brahmans, is said to have grown in his lifetime to 14,000 
monks, 36,000 nuns, 159,000 laymen and 318,000 laywomen. 4 

In 527 BCE, at the age of seventy-two, Mahavira shed his mortal body 
and his soul passed into nirvana, ascending to the permanent resting place 
of all liberated souls (Siddhas) at the very apex of the universe. Today, over 
2500 years later, his life and teachings continue to provide instruction and 
inspiration for Jainas in their daily lives. 

The Practice 

Perhaps more than any other Indian religious tradition, Jainism is imbued 
with an emotional commitment to self-reliance. In the soul’s tormented 
struggle to free itself from its beginningless, and possibly endless, worldly 
bondage, neither Fate (niyati) nor the gods are at hand to assist. Even the 
Jinas are only able to help through their teachings. Jainas further believe 


4 Kalpa-sutra (Suttagame edition): 133—5. It is estimated that there are approximately 2500 
monks and over 5000 nuns at the present time in the entire Jaina community. 
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that the soul has always been impure through its entanglement with the 
material world, just as a seam of gold has “always” been embedded in the 
rock where it is found. Following the logic of this analogy, absolute 
purification may be achieved if the proper refining method is applied. As 
can be seen in the Tattvartha Sutra , no other Indian school has invested so 
much energy in describing the precise mechanism of karmic bondage and 
release from that bondage nor has any other tradition conceived of the 
reward and retribution of karma as part of the unequivocal physical law of 
the universe. Karma is itself actual matter , rather than the sort of quasi¬ 
physical or psychological elements envisioned by other schools. 

Seeking to comprehend every aspect of bondage, the philosopher- 
monks such as Umasvati produced a highly sophisticated analysis of the 
various types of material karmas, noteworthy not only for its coherent 
systemization but also for the deep psychological insight which it reveals. 
They correctly perceived, moreover, that no religious institution can 
survive without the strong involvement of the laity. Hence, they have not 
only played down the “inferior” nature of the lay path, but have shown 
their high regard for this path by producing numerous tracts on the 
particulars of lay conduct. 5 The earliest surviving work which includes 
such particulars is the Tattvartha Sutra. However, the ascetic orientation 
of Jainism was certainly not lost; not only does the way of the ascetic retain 
premier status among Jainas, but even the lay discipline is far more strict 
than in most other religious communities. 

The degree of a person’s advancement on the spiritual path, indeed the 
very fact of his or her commitment to the Jaina ideal, is indicated by the 
religious practices which are undertaken — particularly those involving 
various self-imposed restraints. The layperson’s “minor vows” 
(anuvratas) of refraining from evil actions are just a modified, relatively 
weak version of the real Jaina vows, the “great vows” (mahavratas) of the 
ascetics; they may curb evil behaviour but they cannot bring a person to 
liberation. In practice, however, this point has not been stressed. Jaina 
teachers have been realistic enough to see that most new converts will be 
emotionally ready only for the layperson’s path. 

To understand the basic restraints of Jaina lay life as well as those 
applied at later stages of the spiritual path, we must appreciate the Jaina 
preoccupation with ahimsa, non-violence. To abstain from violence is the 

5 Williams 1963: xxvii-xxx lists over forty such treatises, from the second to the seventeenth 
century CE. 
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foundational vow of Jainism from which follow the other vows to abstain 
from falsehood, theft, carnality and possessiveness. Great importance has 
been attached to non-violence by every Indian school, but none has carried 
it to the extreme of the Jainas. For them it is not simply the first among 
virtues, but the virtue; all others are simply elaborations of this central 
one. It is formalized in the ancient vow: 

I will desist from the knowing or intentional destruction of all great lives 
[souls with two or more senses]. As long as I live, I will neither kill nor 
cause others to kill. I will strive to refrain from all such activities, 
whether of body, speech or mind. 

When one takes this first vow, a commitment is being made to a lifelong 
code of conduct to which one must pay meticulous attention at every 
moment. Even though nowadays not many Jainas formally assume the 
vow of ahimsa under the guidance of an ascetic, certain non-violent 
practices are so basic that they functionally define membership in the Jaina 
community. A Jaina must never eat meat. Fermented beverages, honey and 
figs are also traditionally prohibited because of the Jaina belief in nigodas , 
microscopic single-sensed beings which inhabit almost every corner of the 
universe and are especially prevalent in sweet or fermented substances. 
However, serious as it is, harm done to nigodas is considered far less grave 
than that done to higher life forms. The refusal to eat meat constitutes the 
most basic expression of the Jaina commitment to non-violence. It may 
well be that Jainism was the first Indian tradition to preach so strongly 
against the taking of life; in any case, it certainly became the primary 
exponent of vegetarianism in India and contributed much to the eventual 
triumph of vegetarianism throughout the sub-continent. 

As for occupations, Jainas should not choose one involving intentional 
destruction, such as that of a hunter or a fisherman. Even though a farmer 
may destroy insects during the course of his work, such harm is done 
unwittingly and so does not render this means of livelihood unacceptable. 
Six modes of livelihood - government, writing, farming, the arts, com¬ 
merce and various crafts — have been designated as “respectable” by Jaina 
teachers. In practice, however, followers of the Jina have been strongly 
encouraged to enter those professions which have the least potential for 
violence; hence military service and agriculture have come to be con¬ 
sidered somewhat less desirable occupations, while a career in business is 
seen as the most appropriate. Even within the context of commercial 
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activity, certain varieties of trade have been specifically prohibited for one 
who has entered upon the path of restraint. These include dealing in 
charcoal, selling timber, selling or driving oxcarts, charging fees for trans¬ 
port by oxcart, excavation, ploughing and quarrying, dealing in animal 
by-products (for example ivory), trading in lac, manufacturing or selling 
alcohol, trading in slaves or livestock, dealing in poisons or weapons, 
operating mills or oilpresses, gelding and branding animals, burning fields 
to encourage subsequent agricultural production, draining water so that 
crops can be planted, and breeding and rearing destructive animals. 

Out of the various supplementary practices that support the vows of 
non-violence - truth, non-theft, non-carnality, and non-possessiveness - 
there are two of particular importance. The first is samayika, a practice of 
great antiquity, wherein the layperson’s religious activities are integrated 
with the yogic methods of the ascetic path. The meaning of samayika is 
understood as attaining equanimity. It is a fusion with the true self through 
increasing detachment from all external objects. The ritual practice of 
samayika entails a temporary renunciation of all possessions before sitting 
in meditation for up to one Indian hour (forty-eight minutes). The tran¬ 
quillity of the mind is at first increased by forgiving, and begging 
forgiveness of, the entire world of beings. This is followed with the prayer: 

Friendship towards all beings, 

Delight in the qualities of virtuous ones, 

Utmost compassion for afflicted beings, 

Equanimity towards those who are not well-disposed towards me. 

May my soul have such dispositions as these forever. 

The mind is then guided to a deep level of meditation on the self by 
inwardly repeating one of the many recitations for renouncing the 
passions of mind and body and feeling equanimity towards all during the 
meditation, with an aspiration that this state will be maintained life after 
life until eternal liberation is achieved. The recitations also include 
reminders to the self that one’s eternal soul is the maker and shaper of 
one’s fate. 

Jaina lawbooks repeatedly commend this ritual as the highest form of 
spiritual discipline. The individuals experience a small taste of the tran¬ 
quillity and bliss available to them once they overcome the gross passions 
which prevent them taking the vows of the ascetic. This sublime 
experience will sustain the aspirant even on returning to the bustle of daily 
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life, drawing him or her again and again to the inner refuge now dis¬ 
covered. Thus the very austerity which makes the ascetic path initially 
seem so difficult tends at last to become its primary attraction. Clearly, 
then, the purpose of this ritual goes beyond mere temporary attainment of 
equanimity; it aims, finally, at leading the layperson voluntarily and 
irrevocably into the vows and life of an ascetic. 

The second important supplementary practice is that of the sallekhana , 
holy death through fasting and meditation. Like all Indian religions, 
Jainism considers the last moments of a person’s life to be of the utmost 
importance in determining the condition of his or her subsequent 
incarnation. The point of sallekhana is to meet death with all of one’s 
faculties functioning properly, in a state of complete awareness and ability 
to maintain the vows one has taken. If, for example, infirmity or senility 
were to prevent one from maintaining one’s vows, the final hours would be 
passed in non-restraint, adversely affecting the next birth. The total fast of 
sallekhana is only performed when death is imminent due to outside 
causes such as calamity, famine, infirm old age or terminal illness. Only 
then, and only by fasting is the death “pure” because the passions are 
being thinned out (aspirants are warned not to undertake it with 
ambitions for a better re-birth or other such rewards). Any other method 
of terminating one’s life is considered impure because the passions are 
thereby increased. It is a death for which the aspirant emotionally prepares 
him or herself over the years and which the family and community 
support. 

Jaina Rituals and Ceremonies 

If followed in full, the rules of lay conduct are severe. Indeed, even the 
clerics of many religions do not live so strict a life as the Jaina lay rules 
demand. Not surprisingly therefore, for most of the Jaina community, the 
lay vows and the increasingly difficult spiritual stages (see appendix 4, pp. 
279-85) tend to constitute an ideal path followed only by a select few. 
Certainly the ethical codes which underlie these disciplines strongly 
influence the outlook of the community at large, but it is the rare indivi¬ 
dual who actually vows to accept the restraints or perform the rigorous 
austerities. For most Jainas, practising their faith centres upon a diverse 
group of daily rituals and periodic ceremonies, many of which reflect the 
ideal lay path, but differ in that there is no compulsion attached. 

Building, consecrating and regularly venerating images of the 
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Tirthankaras today constitute a primary religious activity of a great many 
laypeople. Such images are most often, but not always, located within a 
temple. However, Jaina image-worship must be understood as 
meditational; the icon is seen merely as an ideal, a state attainable by all 
embodied souls. There is no “deity” actually present. Since most ancient 
Jaina texts seem to make no reference to Jina images (or to temples, for 
that matter), we must assume that the practice of erecting these icons dates 
from a much later time. Indeed one Jaina sect, the Sthanakavasis (see pp. 
xxxxi—xxxxii), condemns image-worship altogether on the basis that it is 
not confirmed in the scriptures. 

The absence of the Jina in a Jaina temple, in anything but a symbolic 
sense, renders the presence of a priest or intermediary virtually unneces¬ 
sary. Hence the Jaina community has for the most part never developed a 
special priestly caste. Laypeople are encouraged to carry out ritual services 
on their own, either individually or in a group. Even in the south of India 
where a class of so-called “Jaina-brahmans” of the Digambara sect (see 
pp. xxxiii—xxxiv) has developed, they never assumed sacred status or 
exclusive sway over religious functions. Any Jaina was always free to 
perform puja (worship) in any Jaina temple even if a Jaina-brahman was 
“in charge” there. 

Another important ritual duty of a Jaina layperson is visiting and 
venerating the ascetic teachers. Although charity in general is encouraged, 
giving alms to ascetics is the most important form of charity. An unusually 
close relationship ha£ always been maintained between ascetics and 
householders in the Jaina tradition; monks and nuns have acted as the 
spiritual teachers of the layfollowers and have in turn been revered often to 
the point of adoration as the only “true propagators” of the Jina’s mes¬ 
sage. This honoured status has carried with it the expectation of a very 
high standard of conduct; every layperson is well-informed on the sorts of 
behaviour appropriate to an ascetic, and constant vigilance by the lay 
community has usually enforced strict adherence to this code. The venera¬ 
tion of the ascetics includes a confessional aspect in which the layperson 
confesses transgressions of the vows and may take on more restraints. 

In addition to the regular confessions there is the great annual rite of 
samvatsarT, which is observed on a large scale by all Jainas. During an 
eight to ten day period, known as Paryiisana-parva, the laypeople under¬ 
take to abstain from various foods, in accordance with the Jaina emphasis 
on fasting. Towards the end of this period they go through confession. The 
admissions of sins and accompanying pleas for forgiveness are directed 
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not only to an ascetic teacher but to all one’s family and friends. Letters are 
written to those relatives and acquaintances not in attendance, repeating 
the same acknowledgments of wrongdoing and solicitations of pardon. 
Finally, the participant in a samvatsari extends his or her own forgiveness 
to all beings and asks that they grant the same favour: 

I ask pardon of all living creatures. May all of them pardon me. May I 

have a friendly relationship with all beings and unfriendly with none. 

Digambaras and Svetambaras 

Although recent years have seen unprecedented collaborations, such as the 
work to produce this volume, there are two distinct and virtually 
irreconcilable monastic traditions within Jainism which are thought to 
date back over 2300 years. These two traditions are the Digambara 
(Sky-clad) and the Svetambara (White- or Cotton-clad), designations 
applied to their respective layfollowers as well. The split may have 
originated about 300 BCE at the time of the famous Acarya Bhadrabahu, 
the last patriarch of the united ascetic community. The Svetambaras 
believe that Bhadrabahu was away from Pataliputra (modern Patna in 
Bihar State) in Nepal for a long period of time engaged in yogic activities. 
The Digambaras maintain that, in the face of a disastrous famine, he 
migrated with a large group of ascetic disciples to the area of present-day 
Karnataka State, where they stayed for some twelve years. While there is 
no means of verifying either account, one thing is certain: Bhadrabahu was 
absent from Pataliputra during the time when a major schism took place. 

The Digambara accounts state that Bhadrabahu passed away before 
any return was possible, but his followers made their way back to 
Pataliputra, only to discover that a recension of the sacred texts had been 
prepared in their absence. Many points of this recension were unaccept¬ 
able to the recently returned monks. They declared this latest version of 
the canon invalid. Thus began a new ecclesiastical lineage separating the 
two groups. Eventually the Digambaras wrote their own canonical texts 
and puranas (legends) giving accounts of the Jinas’ lives, particularly that 
of Mahavlra, which differed considerably from those found in the texts of 
the Svetambaras. 

In the points of controversy between these two main sects, three issues 
seem paramount: 

1. The nature of an omniscient being : For Digambaras, any being who 
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has obtained omniscience engages in no worldly activities and performs no 
bodily functions (eating, for example), since these are considered anti¬ 
thetical to omniscience. According to the Svetambaras, a person who has 
become omniscient continues to engage in bodily functions until he or she 
passes from this world forever. 

2. The role of nudity in the holy life. Digambaras, as their name implies, 
stress the practice of nudity as an absolute prerequisite to the ascetic’s path 
- the only mode of conduct through which one can become truly free of 
shame and sexuality and thus hope to attain eternal liberation. While they 
recognize the fact that the Svetambara monks are celibate and have 
renounced the household life, they nevertheless contend that by retaining 
their clothing they fall short of the fifth ascetic vow of non-possession 
(aparigraha). Svetambaras also strongly disapprove of attachment to 
clothing but do not admit that the wearing of clothing is an obstacle to 
liberation ( moksa ). Their canonical texts emphasize the optional nature of 
the practice of ascetic nudity, but Svetambaras have traditionally main¬ 
tained that this practice, while available during the time of Mahavlra, 
became invalid soon after his death. 

3. The position of women. Digambaras believe that a woman lacks the 
adamantine body necessary to attain liberation. Therefore, she must be 
re-bom as a man before such an attainment is possible. Svetambaras reject 
this view, maintaining that a woman can be born with such a body and 
thus is capable of the same spiritual accomplishments as a man. Indeed, 
they claim that the nineteenth Tirthankara, Malli, was a woman. Never¬ 
theless, it should be emphasized that neither of the Jaina traditions allows 
its nuns to go “sky-clad”. 6 

Other differences in practice between the two traditions include details 
of seeking alms. 

Growth and Survival of Jaina Society through the Ages 

Just how has Jainism, alone among the sramana traditions which arose in 
India around the middle of the sixth century BCE, been able to survive and 
prosper in India up to the present day? Most of the anti-Brahmanical sects 
died out soon after the passing of their respective founders; even 
Buddhism, with its centres of learning in ruins and the Buddha himself 
being described by Brahmanical writers as simply an incarnation of the 


6 For the social and doctrinal implications of this controversy, see Jaini 1991. 
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god Visnu, faded from the sub-continent by perhaps the fourteenth 
century. 

A cardinal feature of the sramana movements was their emphasis upon 
the superiority of the warrior-king {ksatriya) caste over the brahmans, 
whether in a spiritual context or a secular one. Their spiritual leaders, 
including Mahavlra and the Buddha, were invariably from this caste. 
Hence these movements tended to find common cause with local kings 
who were themselves constantly battling against the claims to supremacy 
of the brahman (priestly) caste. While custom demanded that a king 
always be of ksatriya origin, he might all too easily find himself reduced to 
little more than a figurehead by his brahman ministers. Furthermore, by 
allowing members of any caste as well as women to enter the ascetic 
orders, the sramana groups created an entirely separate society, parallel to 
the Vedic one. They were able to attract large numbers of ascetics and 
layfollowers and thus constituted a significant force - social, political and 
economic as well as spiritual — within the large cities where they were 
concentrated. 

It is not surprising, therefore, to find that Indian kings commonly 
formed alliances, in the form of generous patronage or even outright 
conversion to the faith, with one or another of these groups. The granting 
or withholding of royal support often determined a sect’s ability to survive 
in a given region, not only by increasing its popularity among the common 
people but also by access to the court, hence to the machinery of political 
power. The Jaina movement was by no means an exception to this pattern; 
indeed, its development even during Mahavlra’s lifetime was tied to the 
fortunes of various ruling houses. It is in the rather remarkable ability of 
the Jainas to have repeatedly won kingly favour that we find the first 
important key to their long and relatively prosperous existence. 

In the early centuries, their main rival was the sramana sect of Gautama 
Buddha, which rose in the same region at the same time. It was the 
conversion of Asoka, perhaps India’s greatest ancient king, to Buddhism 
which probably saw the final decline of Jainism in Magadha and the 
beginning of the slow migration of its followers. This was intensified 
around 150 BCE by a Brahmanical resurgence and hard times for all 
non-Vedic groups in and around Magadha. The migration was along the 
two great caravan routes. One of these led northwest towards Delhi and 
Mathura, then south and west through Saurashtra and into Gujarat. The 
other route followed the east coast down to Kalinga (modern Orissa) and 
finally reached as far south as Madras and Mysore where, according to the 
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Digambara tradition, Bhadrabahu had arrived so many years earlier. Thus 
by the fifth or sixth century the ancient centres of Jaina power were almost 
totally bereft of Jaina elements, and the Jaina community itself had 
become irrevocably divided along geographical lines, Digambaras in the 
south (modern Maharashtra and Karnataka) and Svetambaras in the west 
(Gujarat, Rajasthan and Punjab). These regional concentrations prevail 
for the most part even today, although a certain number of Jaina com¬ 
munities can be found in every part of India. 

One of the most striking examples of Jaina involvement with ruling 
houses was with the Ganga Dynasty in what is now the southern state of 
Karnataka. This dynasty was apparently established by a Digambara 
monk called Simhanandi, who somehow contrived to set up Madhava 
Kongunivarma as the local ruler in 265 CE. Various legends surround the 
circumstances of this event, some suggesting that it involved the use of 
great occult powers by the monk. Whatever actually transpired, it does 
seem that Simhanandi commanded sufficient political influence to func¬ 
tion as a kingmaker. The fact that Jaina inscriptions simply report and do 
not condemn the monk’s activities — despite their obvious unsuitability for 
one who has taken the vows of an ascetic — points out the moral ambi¬ 
valence created by the need for royal support on the one hand and the 
demands of the spiritual life on the other. The subsequent Ganga dynasty 
provided centuries of uninterrupted pro-Jaina rule in Karnataka, but in 
the fourteenth century the dynasty was absorbed into a Brahmanical 
empire and the Jainas were forced out of their seats of power. Even so, 
hundreds of years of royal patronage had left them with sufficient wealth 
and well-endowed temples to continue their prosperous existence, albeit 
on the fringes rather than at the heart of the prevailing society. 

Svetambaras began actively to pursue royal favour around the beginning 
of the Christian era, although it was not until the eighth century that a Jaina 
ruler came to power in Western India. This was made possible when the 
orphan of a displaced Saivite royal lineage in Gujarat was found and raised 
by the Svetambara monk Silagunasuri. Upon reaching adulthood, this 
orphan took the name Vanaraja and established his kingdom centred in 
Anahilanagara. 7 During his long reign (746-806), the Jainas moved into 
positions of great influence as ministers and financiers. Thus they were able 
to establish a power base which remained relatively effective for many 

7 Account based on Hemacandra’s Kumarapalacarita , first reported by Colonel James Tod in 
1839. See Tod 1839: 149-55. 
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years, despite the fact that Vanaraja’s successors soon reverted to Saivism. 

In the mid-twelfth century, the Svetambaras even brought about a brief 
“golden age” of their own in the Saurashtra area. It seems that the Saivite 
king died without an heir and his distant cousin, Kumarapala, who had 
narrowly escaped execution by the king, was now able to seize the throne. 
His ascension to power was largely through the combined efforts of a 
Jaina minister and a great Jaina teacher (acarya), Hemacandra. 
Kumarapala’s practice and patronage of the Jaina faith lasted throughout 
his long rule until the Muslim invasions of 1165. Although the dynasty 
was eventually restored, it once again became firmly Saivite in its sym¬ 
pathies, and no other Jaina king ever arose. The Svetambara community 
retained a certain measure of political and economic influence in the 
kingdom, but for the most part its members contented themselves with 
local affairs, religious activities centring on their many wealthy temples 
and promoting the prohibition of animal sacrifice in the Muslim kingdoms 
of the north. 

Jainas take great pride in the degree to which they have been able to gain 
political support for the practice of ahimsa, even among non-Indian kings 
whose own religions were in no way opposed to the killing of animals. The 
most striking example of this phenomenon took place in 1582 when the 
Mughal potentate Akbar was persuaded by the Svetambara monk 
HIravijaya-Suri to “release prisoners and caged birds and to prohibit the 
killing of animals on certain days. In the following year, those orders were 
extended and disobedience to them was made a capital offence. Akbar 
renounced his much-loved hunting and restricted the practice of fishing.” 8 

The Jainas were by no means alone in their ability to gain royal 
patronage; Buddhists, in particular, often received lavish support for 
extended periods, perhaps to an even greater degree than did their 
Nirgrantha (Jaina) rivals. And yet, as we have noted, Buddhism as a social 
institution could not withstand the combined onslaught of Muslim 
invasion and Hindu devotional fervour in the twelfth century. Its develop¬ 
ment after that was in the Himalayan states, Southeast Asia and the Far 
East. Thus, while the support of ruling houses was extremely important, it 
was not in itself sufficient to ensure a sect’s long-term survival. Clearly, 
one must look further to discover the factors that enabled Jainism to 
endure while its closest counterparts disappeared from the scene. 

A comparative examination of the great bodies of Buddhist and Jaina 

8 Smith 1917. 
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literature, which initially gives a rather striking impression of similarity, 
reveals that for the Buddhists philosophical issues seems to have become 
the chief preoccupation of the learned acaryas. Jaina teachers, on the other 
hand, while also deeply interested in such questions, showed equal or 
perhaps even greater concern with the creation of works for laypeople. 
The Jaina sravakacara texts, treatises which give systematic instructions 
for lay conduct, are virtually without counterpart in the Indian Buddhist 
tradition. 9 From the earliest times the complete integration of layfollowers 
into religious life was thus strongly emphasized. 

Whether involved in a government career, influence-gathering in the 
court or simply the pursuit of business or pleasure, Jainas were obliged to 
mingle with members of the non-Jaina community, and hence to confront 
systems of customs and beliefs which invariably called their own into 
question. It fell to the Jaina acaryas to strike a reasonable balance between 
these two priorities - on the one hand, the perpetuation of orthodoxy, 
perhaps best achieved through enforced isolation; on the other, the need 
for fruitful intercourse with non-Jaina society. They appear to have 
handled the task with considerable skill and wisdom, striving (and usually 
managing) to retain the spirit of their own tradition. The Jaina attitude 
towards the incredible diversity of social forms which they encountered 
during their years of migration and colonization is well expressed by the 
following dictum: “All worldly practices [those not related to liberation] 
are valid for the Jainas, as long as there is neither loss of pure insight nor 
violation of the vows.” 10 

As for the castes, these are depicted not as part of the cosmic order but as 
a system politically imposed upon the single destiny to which all human 
beings belong. Credit for accommodating the Hindu caste system as a 
worldly institution goes to the ingenuity and literary skill of the acarya 
Jinasena (c. 800). Jinasena’s efforts to “Jaina-ize” certain pan-Indian 
social norms were by no means confined to the issue of caste. He also 
addressed himself to rituals celebrating the important events of everyday 
life: birth, marriage and so forth. The work of Jinasena can perhaps be best 
understood as an attempt to deal with the fact that while traditionally 


9 Williams 1963 lists more than forty medieval Jaina texts on lay discipline. Theravada 
Buddhists apparently produced only one such work, the Upasakajanalamkara of Ananda 
(twelfth century); the concern of the Mahayana tradition with lay matters found literary 
expression only in a small portion of Santideva’s Siksasamuccaya (ninth century). 

10 Upasakadhyayana, 477-80. 
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tolerant of doctrinal heterodoxy, Brahmanical society has often showed 
marked hostility towards deviation from accepted patterns of social 
behaviour. Hence, he devised a system whereby Jainas would appear to 
conform with Hindu practices and yet remain uniquely Jaina. It seems, 
moreover, that he was eminently successful in this endeavour. Whereas 
scholars from outside the Jaina community have often observed that 
Jainas are “indistinguishable from Hindus” and should not be considered 
an independent group at all, Jainas themselves have adamantly denied any 
such claim, insisting again and again that they are not and never have been 
Hindus in the religious sense of the term. 11 

Most fundamental to this is the fact that the Brahmanical deities which 
are present at religious rites are replaced by the Jinas, whose role is 
different. They are not gods, but noble exemplars of souls who have 
achieved the highest spiritual state. Nor are the priests of the Digambaras 
- found only in the south - seen as brahmans of the caste system whose 
origin is traced to a creator deity and who therefore have the exclusive 
privilege of performing temple rites. Jaina rites can be performed by any 
Jaina and are not meant to propitiate gods of creation. The offerings of 
fruits and milk products honour the Jinas, but are not thought to be 
received by the Jinas nor do the laity partake of them as prasada (food 
blessed by the deity). 

The great devotional movement ( bhakti) which swept India around the 
fifth or sixth century has already been mentioned in connection with the 
collapse of Buddhism. While numerous mythological figures became the 
objects of such cult worship, two stood far above all others in terms of 
their power to capture the popular imagination and to generate large 
followings. They were, of course, Rama and Krsna, the great heroes whose 
exploits were described in the widely told stories of the Ramdyana and the 
Mahabharata , respectively, and who were raised to the status of 
incarnations of the god Visnu. Had Jaina teachers ignored the tremendous 
fascination which these figures held for the average layperson regardless of 
religious affiliation, they would have done so at the peril of their own 
community’s disintegration. Thus we see, in Jaina literature of the period, 
the development of a parallel set of myths, placing Rama and Krsna in a 
Jaina context and treating their respective deeds from the standpoint of 
Jaina ethics. The Jaina Ramayartas, for example, follow the original 
narrative in nearly all particulars except the killing of the demon Ravana. 


11 For a collection of papers on various aspects of this issue, see Humphrey and Carrithers 1990. 
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Whereas in the Brahmanical version Rama must perform this deed (being 
an incarnation of a god and therefore personally responsible for the 
destruction of evil), in the Jaina texts this murder is committed by his 
brother Laksmana. 12 Thus Laksmana must wander from birth to birth for 
his act of violence, but Rama remains a true follower of the Jina-dharma 
(Sacred Law) and is shown renouncing the world and achieving eternal 
liberation at the end of his career. 

As for Krsna, the hero of the Mahabharata , his numerous acts of 
violence (beginning with the killing of his uncle Kamsa) and his failure at 
the end of his life to renounce the world as Rama did rendered it impos¬ 
sible to portray him as a Jaina saint. Although the Jaina authors con¬ 
demned the homicidal action of Krsna, they prophesied that after 
completing his karmic term in the netherworld, he was destined to be 
re-born as a Tlrthankara. 13 

In incorporating Brahmanical figures into their mythology, Jaina 
writers denied any notion that these beings were manifestations of the 
divine. Nevertheless, they were able to portray the heroes in a popular 
manner that satisfied the desire of the laity for such tales, probably helping 
thereby to reduce the number of Jainas who actually left the faith and 
allied themselves with one or other of the bhakti cults (devotional theism). 

The Reform Movements of the Jaina Community 

Despite the wealth accumulated during their periods of great influence and 
the various efforts chronicled above to achieve peaceful co-existence with 
the Hindu majority, Jaina communities of both the north and south fell 
upon somewhat hard times in the twelfth and thirteenth centuries. Hindu 
opposition to the “atheistic” and anti-Vedic doctrines that were being 
propounded could not be kept down indefinitely. Thus, as the political 
power of the Jainas fell to a low ebb and the wave of Hindu devotionalism 
carried virtually everything before it, great erosions took place in Jaina 
society. Many people converted out of preference; others simply went 
along with the religious convictions of their rulers. Numerous temples 
were lost, either to militant Hindu sects (particularly in the Deccan) or to 
conversion into mosques by invading Muslims. 14 

12 At least eighteen Jaina Rdmayanas are known to exist. For a complete list see Kulkarni 
1959-60. Compare the extent of this collection with the fact that only one such story, the 
Dasarathajataka (Jdtaka: no. 461) exists in the Buddhist tradition. See Bulche 1950: 56ff. 

13 For the Jaina version of the life of Krsna, see Punnata Jinasena’s Harivamsapurdna (783 CE) 
and Hemacandra’s Trisastisaldkapurusacaritra: VII. See Jaini 1993: 207-49. 

14 See Saletore 1938: 272—81. 
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Jainas have traditionally prided themselves on the austere lifestyles of 
their ascetics. But with the acquisition of great riches by the community, 
the monks fell increasingly into a temple-centred existence, living under 
somewhat luxurious conditions and devoting themselves more to the 
external trappings of religion than to the practices stressed by Mahavlra. 
There even developed a special group of “administrator-clerics”, who not 
only managed the temple and its associated holdings (schools, libraries, 
extensive areas of land) but also assumed control of the temple rituals that 
formed the core of lay practice. 

It could be argued that such a situation brought with it a certain 
increased stability; but we must keep in mind that the solidarity of Jaina 
social organization had always stemmed not from the political power of 
the monks but from the great moral authority they possessed. In falling 
away from his proper role as a living example of the Jaina ideal (the 
dedicated ascetic earnestly seeking liberation), a monk forfeited this 
authority. Confronted by the spectacle of such moral stagnation among 
their “holy men”, the Jaina laity could have found little or no reason to 
assert the superiority of the Jina’s path over those set forth by the Hindu 
schools. 

This could have led to the complete assimilation of the Jaina community 
into Hinduism but, fortunately, various individuals in both the 
Svetambara and Digambara communities became aware of the gravity of 
the situation and strove to bring about needed reforms. Although there 
were earlier attempts, 15 the first truly effective rebellion against the en¬ 
trenched power of the administrator-clerics and the general degeneration 
of the Svetambara monkhood was initiated by the devout Gujarati lay¬ 
man, Lonka Saha, in 1451. A scribe by profession, he gained access to the 
sacred texts (at that time available in their original form only to monks) 
and was shocked to compare the discipline they demanded with the lax 
monkish behaviour which he saw around him. 

It is said that Lonka Saha considered the institution of the temple, with 
its great concentration of wealth and power, to be the main source of 
corruption and the rituals performed there as totally irrelevant to the path 
set forth in scriptures. He became convinced, furthermore, that even 
worship of the Jina-image was against the rule of ahimsa, since erecting 

15 The first notable attempts at reform were by the eleventh-century ascetics of the Kharatara 
Gaccha and the thirteenth-century ascetics of the Tapa Gaccha. For an account of these ascetic 
groups, see Dundas 1992: 119-28. 
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such an image involved digging, quarrying, and other activities harmful to 
minute life forms. On the basis of such ideas Lonka Saha declared publicly 
that temple worship was a misdeed for any Jaina and that worship was not 
supported by the ancient texts. He also challenged the practices of the 
administrator-monks, with whom many were dissatisified, and so began 
to gain followers including a very influential minister. This new group of 
ascetics, which emphasized scriptural interpretation and a puritanical way 
of life, were known as Sthanakavasis, “dwellers in halls (as opposed to 
dwellers in buildings attached to temples). They were distinguished by 
practices such as retaining lay names and wearing a piece of cloth to cover 
their mouths ( muh-patti ) so they would not swallow minute air-borne 
beings. 

Lonka Saha’s movement did not flourish as his views must have 
appeared extreme for two reasons. Not all Jaina monks indulged in the 
temple-building activities that he denounced, nor did the scriptures forbid 
these meritorious actions for laypeople. Even so, the impact of Lonka 
Saha’s reforms on the entire community was very strong. They not only 
curbed the excesses of laypeople, but also raised their expectations 
regarding ascetic conduct. 16 

Within the Sthanakavasi ascetic community, a further reform move¬ 
ment took place in the eighteenth century. This was started by a monk 
named BhlkhanjT in accordance with his belief in total non-interference 
with any living being, either to help or to hinder, except for ascetics who 
should still be given alms. Although Bhlkhanjl’s position was probably 
justified for an ascetic who was free of all social obligations, to demand 
similar conduct of the laity must have been seen as inconsistent with the 
rules governing lay practices. It is said BhlkhanjT initially had a following 
of only twelve disciples. The sect he founded, therefore, became known as 
Terapantha, which means “the path of the thirteen”. In contrast to their 
initial practice of “non-involvement”, in recent years the Terapantha 
ascetics have made important efforts to contact and influence Indian 
society as a whole. This tendency is most evident in their anuvrata move¬ 
ment - a call for adhering strictly to the Jaina lay practices - an attempt to 
purge corruption from Indian political and economic life. 17 

Digambaras also experienced an important rejuvenation as a result of a 
reform movement in Agra during the late sixteenth century. This was 

16 For a study of the importance given to merit-earning activities in Jainism, see Cort 1989. 

17 For a detailed account of this sect, see Dundas 1992: 218—24. 
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initiated by a well-known lay poet and scriptural translator, Banarasldas, 
who was deeply offended by the administrator-monks’ behaviour and also 
was convinced that the amount of ritual associated with temple worship 
was excessive. He maintained that emphasis should be placed upon 
internal forms of worship (meditation). He supported his arguments with 
the works of the great Digambara philosopher Kundakunda which he 
translated into Hindi. The influence of Banarasldas and his later followers 
on Digambara society was profound; the crippling excesses of the temple 
tradition were largely eliminated and the entire community reawakened to 
the deep meaning of its faith. 

I wish to thank the University of California Press for permission to reproduce portions 
from my book The Jaina Path of Purification, 1979. 


Padmanabh S. Jaini 
South and Southeast Asian Studies 
University of California, Berkeley 
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I n this first chapter, Umasvati lays the foundation of his 
entire work, by introducing the three essential 
components of the spiritual path and the seven categories of 
truth which are the essential nature of reality. 

samyag-darsana-jndna-cdritrdni moksamdrgah 

1.1 The enlightened world-view, enlightened knowledge and 
enlightened conduct are the path to liberation. 

The world-view which sees the many and the whole is enlightened. It is 
true understanding, informing an individual’s thoughts and actions in 
solving the ethical and spiritual problems of worldly bondage and of 
release from that bondage. It avoids dogmas which inhibit free and open 
thought. 

Enlightened world-view begets enlightened knowledge which, in turn, 
begets enlightened conduct. So enlightened world-view is the cause, 
enlightened knowledge and conduct the effect. The spiritual path is deter¬ 
mined by this integrated trinity. 

In this first sutra and commentary, the author states his own view of the 
path to liberation which emphasizes his disagreement with the doctrines of 
other religious movements of the time. The SS commentary specifies some 
of these doctrines with reference to concepts of soul, liberation and the 
path to liberation. The Saiikhya-Yoga doctrine of soul as pure conscious¬ 
ness without particularized knowledge, the Nyaya-Vaisesika concept of 
the liberated soul as absolutely free of thought and the Buddhist concept of 
the liberated soul as the burnt-out flame of the lamp are all rejected. Other 
concepts of the path of liberation that flourished in ancient times are 
similarly rejected, for instance the doctrines of knowledge alone, faith 
alone or conduct alone as the right path to liberation. 
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tattvarthasraddhanam samyagdarsanam 

1.2 To possess the enlightened world-view is to believe in the categories 
of truth. 

A view is itself neither knowledge nor intuition, but an outlook or way of 
seeing, a conviction backed by reason, as the SB puts it. 

Belief in the categories of truth (see 1.4) means belief in categories which 
reason and the scriptures have established as true. The indications of 
enlightened belief in a person include: calmness, fear of, and distaste for, 
worldly life, compassion and belief in transmigration of the soul. 

tan nisargad adhigamad va 

1.3 The enlightened world-view may arise spontaneously or through 
learning. 

The worldly life of a soul has no beginning. The soul transmigrates from 
one birth to the next according to its karma (see 1.4), which determines its 
destiny. Nevertheless, each unique soul possesses the inherent knowledge 
and intuition which can empower it to destroy the beginningless deluded 
world-view tormenting it. The enlightened world-view can arise at the 
appropriate moment in any form of life — infernal, subhuman, human or 
celestial — when the painful nature of life is realized, a vision of the Jina 
(omniscient founders of the Jaina religion) is seen, the teachings of the Jina 
heard or a past life remembered. Sometimes this enlightened view breaks 
through spontaneously without outside assistance. Sometimes it arises 
through tuition or study. 

jlvd-jwd-srava-bandha-samvara-nirjard-moksds tattvam 

1.4 The categories of truth are: 

(1) souls [sentient entities] 

(2) non-sentient entities 

(3) the inflow of karmic particles to the soul 

(4) binding of the karmic particles to the soul 

(5) stopping the inflow of karmic particles 

(6) the falling away of the karmic particles 

(7) liberation from worldly (karmic) bondage. 

In this sutra, the categories of truth are restricted to seven, but, in some 
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scriptures, nine are mentioned. The two additional categories are 
beneficial and harmful karma which the commentators include here as 
part of the third and/or fourth categories. The SBT considers them part of 
the fourth category, karmic bondage, because they are faits accomplis - 
they are the result of inflow. The SS favours including them as both karmic 
inflow and bondage because they are inflows in their formative state and 
bondages in their accomplished state. 

TRANSLATOR’S NOTE 

Jaina philosophers developed a unique and detailed theory of the workings of 
karma. The karmic particles referred to in this sutra are material clusters assimi¬ 
lated or “bound” by the soul as karma. These bound particles cause the soul to 
vibrate in association with its mind and body. The vibrations manifest as thought, 
speech and action and cause further karmic particles to rush into the soul from all 
directions, thereby perpetuating worldly bondage. As long as it is bound by karma 
the soul can never be liberated from worldly existence. In liberated souls there is no 
vibration and therefore no accumulation of karmic particles. For full discussion of 
the mechanics of karma and means of release from it, see chapters 6, 8 and 9. 


nama-sthapana-dravya-bhavatas tannyasah 

1.5 The categories of truth and the enlightened world-view etc. can be 
analysed by name, symbol, potentiality and actuality. 

The categories of truth are explained for precision and clarity in different 
ways: through various gateways of investigation (see 1.7, 1.8), through 
the approved means of knowledge (1.6) and through philosophical 
standpoints (1.6, 1.34). 

This sutra lists four gateways of investigation. According to these 
gateways, the first category of truth, the soul, can be analysed as follows: 

1. Name: any substance, living or not, can be called a soul and exists as 
such in name at least (for example a college building can be called All 
Souls); 

2. Symbol: an object, for instance a statue or painting, may be treated as if 
it were a soul though it is a soul only symbolically; 

3. Potentiality: a human soul may be called a celestial soul if it occupied a 
celestial body in a past life or is likely to occupy such a body in a future 
life; 

4. Actuality: a living thing may be called a soul, pointing to its actual state 
now. 
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pramana-nayair-adbigamah 

1.6 The categories can be understood with greater accuracy through the 
approved means of knowledge and the philosophical standpoints. 

According to some philosophers, the approved means of knowledge are 
twofold: immediate (innate) and mediate (acquired). In the established 
tradition of the ancients, they are fourfold: perception (sensation and 
comprehension), inference (logical deduction), analogy (comparison) and 
articulation (language). 

The four approved means of knowledge are further classified as “for 
oneself” or “for others”. Articulate knowledge falls into both these 
categories. This is because it is for the speaker/writer and also for the 
listener/reader. All other approved means of knowledge are for oneself 
only. 

The approved means of knowledge are the fountainhead of the philo¬ 
sophical standpoints. The SS explains that general knowledge of an object 
provided by an approved means of knowledge is followed by a specific 
understanding of a particular aspect of the object through a philosophical 
standpoint. In other words, the philosophical standpoint gives a limited 
view of what is presented in its unlimited character by the approved means 
of knowledge. 

The philosophical standpoints are twofold: related to substance and 
related to modes. The substance of a thing refers to its persistent existence 
whereas its modes are its different phases of existence. The SS explains that 
the standpoints related to substance take note of the name, symbol and 
potentialities of the past and future phases (1.5) while the standpoint 
related to modes explains the actuality of the present moment. 

The philosophical standpoints are explained in 1.34-1.35. 


nirdesa-svamitva-sadbana-dhikarana-sthiti-vidhanatah 

1.7 The categories [and their attributes] are understood in detail in 
terms of definition, possession, cause, location, duration and varieties. 

This sutra provides a set of six gateways of investigation, in addition to 
that provided in 1.5. Using this set, the first category of truth, the soul, can 
be investigated as follows: 

1. How is the soul to be defined? 

As a substance modified by various states such as the suppression, 
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elimination, or partial suppression and partial elimination of karmic 
particles. 

2. Who is the possessor of the enlightened world-view? 

The soul possesses the enlightened world-view as its essential attribute. 
(Now the investigation shifts focus from the soul to the enlightened 
world-view as the essential attribute of the soul.) 

3. What is the cause of the enlightened world-view? 

The enlightened world-view arises spontaneously or through learning 
(see 1.3). 

4. What is the location of the enlightened world-view? 

The enlightened world-view is located in the soul as its inalienable 
attribute. 

5. What is the duration of the enlightened world-view in the soul? 

In some souls it is short-lived, having a beginning and an end, while in 
others it has a beginning, but no end. For example, the souls that 
progress spiritually merely by suppressing their deluded world-view 
have a short-lived enlightened world-view, whereas the souls that have 
finally eliminated their deluded world-view possess the enlightened 
world-view eternally. 

6. What are the varieties of the enlightened world-view? 

There are three varieties of the enlightened world-view: 

(1) that which is achieved by merely suppressing the karma which 
covers the enlightened world-view; 

(2) that which is achieved by partially eliminating and partially sup¬ 
pressing the karma; 

(3) that which is achieved by completely eliminating the karma. 
TRANSLATOR’S NOTE 

This abridged account of the commentary is based on the SB. The SS gives a more 
elaborate treatment of the enlightened world-view in each of the six gateways 
through the fourteen-membered discipline of inquiry (see 1.8 ). 

sat-samkhyd-ksetra-sparsana-kdldn-tara-bhdvd-lpababutvais ca 

1.8 To explore further the categories of truth and the enlightened 
world-view there are the gateways of existence, numerical determination, 
field occupied, field touched, continuity, time-lapse, states and 
relative numerical strength. 

Yet another set of eight gateways of investigation is prescribed. The focus 
in this example is the enlightened world-view, that is, the belief in the 
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categories of truth: .... , , 

1 Existence: It is accepted that the enlightened world-view is a real and 
constant attribute of the soul. However, the enlightened world-view will 
only become apparent in souls that are worthy of it. It does not surface in 
souls that are reprobate, their eternal transmigration being pre-destined 
(see 2.3). This gateway takes us through another classical set of thirteen 
gateways prescribed by the Jaina scripture for exploring the existence of 
the soul’s physical, mental and ethical qualifications for the emergence of 
the enlightened world-view: 

(1) the four transmigration realms: infernal, subhuman, human and 
celestial 

(2) the five senses: sight, hearing, touch, taste, smell 

(3) the beings with immobile and mobile bodies 

(4) the activities of mind, speech, and body 

(5) the passions of anger, pride, deceit and greed 

(6) the three sexes: male, female and hermaphrodite 

(7) the six psychic colourings: black, blue, grey, red, yellow and white 

(8) the enlightened world-view 

(9) the eight kinds of knowledge (1.9,1.32) 

(10) the four kinds of intuition: visual, non-visual, clairvoyant, 

omniscient (2.9) 

(11) conduct 

(12) nourishment 

(13) sentience (2.8). ,, , 

The SS omits gateways (11) and (13) given by the SB but adds the 

following three to create the fourteen-membered discipline of enquiry: 

(12) self-restraint 

(13) the qualities that make the soul capable or incapable of liberation 

(14) rationality. 

2. Numerical determination: To determine the number of souls with 
the enlightened world-view, it is necessary to distinguish between the souls 
that enjoy the enlightened world-view because the particular karma which 
deludes that view has been purified, and those souls that have eliminated 
the karma altogether. The number of the souls in the former category is 
only innumerable whereas the number of souls in the latter is infinite, 
including as it does the infinite number of liberated souls. The latter 
category also includes souls that have eliminated their destructive karma 
and are waiting for liberation. 
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At this point, the SBT gives a very brief classification of numbers. The 
number one does not lend itself to being counted (and so remains in its 
own classification of “one”). Two, three, four and so on, are numbers 
proper which are classified as numerable, innumerable and infinite. 
Numerable numbers are those which can be named. Innumerable are 
beyond naming and fall into three categories: minimum, intermediate and 
maximum. Beyond the innumerable are the infinite numbers which fall 
into the same three categories. (For further information about numbers, 
see appendix 1). 

3. Field occupied: Only an innumerable part of cosmic space is occu¬ 
pied by souls with the enlightened world-view. 1 (For the meaning of the 
word “innumerable”, see appendix 1.) 

4. Field touched: Only an innumerablth partof cosmic space is touched 
by an ordinary soul with the enlightened world-view. However, the 
omniscient soul touches all parts of the cosmic space for the purpose of 
exhausting the residue of the karmic particles before attaining final 
liberation (see5.16). 2 

5. Continuity: The enlightened world-view attained by partial suppres¬ 
sion and partial elimination of karma may endure so briefly in a soul that it 
passes within one intra-hour 3 or it may continue for more than sixty-six 
ocean-measured time units (see appendix 2). However, for souls which 
attain the enlightened world-view by totally eliminating the relevant 
karma, there is a beginning but no end to their enlightened world-view. 
The enlightened world-view of all souls taken together has neither begin¬ 
ning nor end because there was no period in the past without some soul 
possessing the enlightened world-view, nor will there be any in the future. 

6. Time-lapse: For an individual soul, the time-lapse between the end of 
one period of enlightened world-view and the beginning of another is less 
than one classical hour at the very least, and, at the very most, may be just 
short of half the time it takes karmic particles to undergo their complete 
course of binding and falling away from the soul. For the enlightened 

1 In Jaina thought, space is infinite but divided into two parts: cosmic and transcosmic. The part 
occupied by souls and single atoms and clusters of matter is called cosmic space. The part beyond 
this is called transcosmic. Cosmic space is understood to be made up of innumerable space units. 
There are souls in all these space units. 

2 The field touched by a soul is somewhat larger than the field occupied by it; with the former, 
the space units that surround the locus of the soul are also taken into account. 

3 An intra-hour is any time between two time units and forty-eight minutes less one time unit. 
One time unit is the smallest measurement of time; it is the time it takes for an atom to travel from 
one space unit (the smallest measurement of space) to another. 
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world-view of all souls taken together, there is no time-lapse because, 
among that infinite number of souls, there must always be at least some in 
possession of the enlightened world-view. 

7. States: There are only three states in which the enlightened world¬ 
view is possible: those resulting from (1) the suppression, (2) the elimin¬ 
ation and (3) the partial elimination and partial suppression of the karmic 
particles responsible for deluded world-view (see 2.1). 

8. Relative numerical strength: Regarding the numbers of souls in the 
three states of the enlightened world-view, it is said that fewest are in the 
state resulting from suppression; a larger number are in the state resulting 
from partial elimination and partial suppression of karma; and the largest 
number are in the state which results from the complete elimination of 
karma because this is the state which accommodates the infinite number of 
liberated souls. 

This sutra receives a further elaborate treatment in the SS, not included 
here, which discusses the eight gateways of investigation in the context of 
the fourteen stages of spiritual development (SS 9.1) and the fourteen- 
membered discipline of inquiry (SS 1.8). 

mati-sruta-vadhi-manahparydya-kevalani jnatiam 

1.9 The varieties of knowledge are: empirical, articulate, clairvoyant, 
mind-reading and omniscient knowledge. 

Empirical knowledge (cognition) is gained through the senses and/or the 
mind’s ability to comprehend what is sensed. 

Articulate knowledge refers to conceptualization through language. 

Clairvoyance refers to the perception of things that are out of the 
natural range of the senses. In humans, clairvoyance is acquired through 
spiritual discipline whereas, for the inhabitants of heaven and hell, it is 
inborn (see 1.22-1.23). Clairvoyance is also possible, in moments of 
hardship, for beings that are not human but possess five senses and a mind 
(1.23/SS 1.22). 

Mind-reading is the act of seeing the objects (the modes) of another’s 
mind. This knowledge is only acquired by ascetics at a high level of 
spirituality. 

Omniscience refers to knowledge of all substances in all their modes: 
past, present and future. 
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tat pramane 

1.10 These five varieties of knowledge divide into the two classes of 
approved means of knowledge, the mediate (acquired) and immediate 
(innate). 

TRANSLATOR’S NOTE 

The division of knowledge into two classes is an innovation of Jaina philosophers. 
In the established Indian tradition, the approved means of knowledge were most 
often divided into four classes: perception, inference, analogy and articulation/ 
scripture. In 1.9 and 1.10, Umasvati follows the ancient Jaina tradition of the five 
varieties of knowledge and the innovative allocation of these as mediate or 
immediate knowledge, that is, acquired and innate knowledge. 

adye paroksam 

1.11 The first two varieties of knowledge, empirical and articulate, are 
acquired knowledge. 

pratyaksam anyat 

1.12 The remaining three varieties of knowledge are instances of innate 
knowledge. 

The power of knowing is innate to the soul but this power is partially, 
though never completely, qualified by the karmic particles. 

These sutras classify the varieties of knowledge according to two classes 
of the approved means of knowledge, acquired (mediate) and innate 
(immediate). As well as including empirical and articulate knowledge, the 
“acquired” category includes scriptural knowledge which is articulate by 
the teacher. Scriptural knowledge is authentic because it derives from the 
pure and perfect knowledge of the Jina (omniscient teacher) who revealed 
it. 

The remaining three varieties of knowledge, clairvoyance, mind¬ 
reading and omniscience, are considered innate because they exist inde¬ 
pendently of the senses, mind and words. Clairvoyance and mind-reading 
result from partial suppression and partial elimination of the relevant 
karma. Strictly speaking, only omniscience is perfectly innate because it 
alone arises out of the total elimination of knowledge-covering karma and 
therefore knows everything, past, present and future. 

All categories of knowledge, other than omniscience, are accompanied 
by ignorance due to the constant rise of knowledge-covering karma. 
Karma exists simultaneously in three states: (1) eliminated, (2) partially 
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eliminated and partially suppressed, and (3) rising. From the first two 
states comes knowledge (albeit limited). From the third state, rising 
karma, comes ignorance, either as absence of knowledge or mis¬ 
information. 

So all categories of knowledge, other than omniscience, are a mixture of 
knowledge and ignorance. To have absolutely eliminated all knowledge¬ 
covering karma is to be omniscient. 

matih smrtih samjna cinta-bhinibodba ity anarthantaram 

1.13 Memory, recognition, reasoning and apprehension incorporate 
the various aspects of empirical knowledge. 

In this sutra, the author uses a set of synonyms to introduce the four 
aspects of empirical knowledge, the first variety of knowledge. 

TRANSLATOR’S NOTE 

These four aspects of empirical knowledge are discussed in the various theories of 
knowledge in Indian philosophy. Umasvati’s classification was accepted by all 
subsequent Jaina logicians who gave their own estimate of contemporary theories 
of knowledge in light of it. 

Figure 1 provides an over-view of the classification of knowledge as given in the 
preceding sutras and commentaries to 1.9—1.13. 

tad indriyd-nindriyanimittam 

1.14 Empirical knowledge is produced by the senses and the mind. 

Empirical knowledge arises from the senses alone, the mind alone or the 
two acting together. There are beings without a mind such as plants, trees 
and some lower animals whose knowledge is necessarily through their 
senses alone. Plants and trees have only one sense, the tactile sense, and so 
their perception is produced by touch alone. 

In human beings, however, empirical knowledge is sometimes produced 
by the joint activity of the senses and the mind and at other times by the 
activity of the mind alone. For instance, the empirical knowledge that 
“this is a table” is produced by the collaboration of the sense of sight and 
the mind whereas remembering what the table looks like requires only the 
mind to act. There is also a variety of empirical knowledge that is 
instinctive, such as the ability of a plant to grow towards the light or a 
creeper towards a support. 
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avagrahe-ha-vaya-dharatiah 

1.15 Empirical knowledge develops through the four stages of 
inarticulate sensation, specific inquiry, articulate comprehension and 
imprint. 

Inarticulate sensation is the mere sensing of objects, the grasping of their 
generic character (see 1.18). 

Specific inquiry is the curiosity to know the whole from the part, to 
identify the features. It includes a process of elimination, identifying what 
the object does not have and what it is not. The SB equates specific inquiry 
with speculation, endeavour, reasoning, examination, thought, and 
inquisitiveness. 

Articulate comprehension arises from specific inquiry. It is cognition, a 
definitive identification of the object, understanding both what it is and 
what it is not. The SB equates it with exclusion, expulsion, limitation, 
banishment. 

Imprint is the retention of the identification of the object, creating an 
impression in the mind which is experienced as memory. The SB explains 
imprint with synonyms such as continued cognition, memory, retention 
and determination. 

Thus the four stages constitute the formula for complete mental activity. 
TRANSLATOR’S NOTE 

The style of the SB is to explain philosophical ideas using the ancient device of sets 
of synonyms while the SS style is to explain with crisp, succinct definitions. 

babu-babuvidha-ksiprd-nisritd-sandigdha-dhruvdndm setaranam 

1.16 (not SS) The objects perceptible by relatively pure mental faculties 
are multiple and complex and the comprehension of them is quick, 
independent, unambiguous and constant. The objects perceptible by 
relatively impure mental faculties are few and simple and the 
comprehension of them is slow, dependent on mediation, ambiguous and 
inconstant. 

bahu-bahuvidha-ksipra-nihsrta-nukta-dhruvdndm setaranam 

(SS variant 1.16) The objects perceptible by relatively pure mental 
faculties are multiple and complex and the comprehension of them is 
quick, partially exposed, unspoken and constant. The objects perceptible 
by relatively impure mental faculties are few and simple and the 
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comprehension of them is slow, completely exposed, spoken and 
inconstant. 

In this sutra, the objects of empirical knowledge and the nature of the 
inquiry into them are described according to the purity of the subject’s 
mental faculties. 

In the SS version of this sutra, “partially exposed” refers to empirical 
knowledge of an entire object, although the subject has only had access to 
a part of the object, whereas “completely exposed” refers to knowledge of 
an object which has been completely available to the subject. Similarly 
“unspoken” refers to empirical knowledge of an object without it being 
described, as opposed to “spoken” which refers to comprehending an 
object only when it is explicitly spoken of. 

arthasya 

1.17 The thing perceived continues to be the object at all four stages of 
empirical knowledge. 

vyanjanasyavagrahab 

1.18 The thing barely contacted is the object of empirical knowledge at 
the first stage. 

Now, the objects of empirical knowledge are divided into two categories: 
the thing comprehended and the thing barely contacted. 

Bare contact with a thing takes place at the moment it reaches the senses. 
This is the stage of inarticulate sensation. This contact awareness 
gradually proceeds towards the plane of consciousness, that is from the 
senses alone to the mind and the senses. (The phenomenon described here 
is called the “threshold level” in modern psychology, the measure of 
intensity at which mental or physical stimulus is perceived and produces a 
response.) Suppose, for example, that a man is woken by a call. The sound 
atoms reach the man’s ears in succession and, in time, when the ears are 
sufficiently “saturated” with sound atoms, he wakes. (Jaina thinkers 
regard sound as material atoms.) 

The awakening of consciousness is followed by the other three stages of 
empirical knowledge - specific inquiry, cognition and imprint - all of 
which are concerned with the object alone. The inarticulate sensation 
relates to both the contact with the object, and the object. In other words, 
there are two phases of the object, its initial appearance and its continued 
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existence. Inarticulate sensation notes both the initial appearance and the 
continued existence, whereas the latter three stages recognize only the 
continued existence. 


na caksur-anindriyabhyam 

1.19 Inarticulate sensation of a barely contacted thing is not possible for 

the eye or the mind. 

Inarticulate sensation of a barely contacted thing is possible only through 
actual physical contact and so is confined to the four senses: hearing, taste, 
smell and touch. The eye and the mind comprehend their object from a 
distance without physical contact. 

TRANSLATOR’S NOTE 

This sutra disputes the view of some philosophical schools that an object sends 
rays to the eye, i.e. there is physical contact between eye and object. 


srutam matipurvam dvy-aneka-dvadasabbedam 

1.20 Articulate knowledge arises in the wake of empirical knowledge. It 

is of both classes of scripture, the Outer Corpus of many texts and the 
Inner Corpus of twelve. 

The second of the five types of knowledge, articulate knowledge, is now 
defined. 

Articulate knowledge is essentially knowledge derived from words. But, 
according to convention, what is referred to here is the entire Jaina sacred 
literature. The SB makes a clear distinction between empirical knowledge 
and scriptural knowledge. Empirical knowledge is concerned only with 
the objects that exist in the present. Scriptural knowledge relates to objects 
of all three phases of time - past, present and future. 

The twelve texts of the Inner Corpus are the work of the Jinas and their 
immediate disciples. The Jinas were omniscient and their immediate dis¬ 
ciples enjoyed a distinctive intelligence and gift for communication. The 
learned ascetics who followed the immediate disciples of the Jinas com¬ 
posed the Outer Corpus, consisting of many texts, for the benefit of their 
disciples whose power of understanding was inferior. The ascetics who 
compiled the Outer Corpus are said to have inherited complete or partial 
knowledge of the earlier literature. 
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dvividho’vadbib 

1.21 (not in SS) Clairvoyance has two types. 


bhavapratyayo naraka-devanam 

1.22 (SS 1.21) The beings of heaven and hell are born clairvoyant. 

These sutras begin the definition of the third variety of knowledge, 
clairvoyance, by classifying it into two types. The first is the in-born 
clairvoyance of the infernal and celestial beings. Ultimately, the nature of 
all clairvoyance is due to the kind of partial elimination and partial 
suppression of the clairvoyance-covering karma. But in the case of the 
infernal and celestial beings, it is said to be due to birth because they are 
born with the requisite partial elimination and partial suppression. The 
in-born power of clairvoyance is compared to the in-born capacity of birds 
to fly or fish to swim. 

yathoktanimittah sadvikalpah sesanam 

1.23 (SS 1.22) The clairvoyance which arises from partially eliminating 
and partially suppressing knowledge-covering karma in a certain way is 
possible only in animals and humans. Such clairvoyance has six sub-types. 

The second type of clairvoyance is that of a soul which has partially 
eliminated and partially suppressed knowledge-covering karma in a 
certain way during its current lifetime. The six sub-types of clairvoyance, 
accessed by reducing particular karmic effects during one’s lifetime, differ 
in the strength and constancy with which they affect the soul. The first 
sub-type occurs in a person in a particular place but does not continue 
when he or she moves to a different place. The second sub-type of 
clairvoyance is not restricted to any particular place but will not last a 
lifetime. The third is explained as clairvoyance that gradually contracts in 
range and the fourth as gradually expanding in range. The fifth sub-type 
fluctuates repeatedly, contracting and expanding in its range. The sixth, 
once it has arisen in a being, continues till death or into the next life and 
sometimes even until omniscience is achieved. 


rju-vipulamati manahparyayah 

1.24 (SS 1.23) Mind-reading has two types, simple and complex. 


19 






CATEGORIES OF TRUTH 


visuddhy-apratipatabhyam tadvisesah 

1.25 (SS 1.24) The types of mind-reading differ in relation to their 
purity and infallibility. 

These two sutras explain the fourth variety of knowledge, mind-reading. 
Simple mind-reading reads only a few general modes of the mind. How¬ 
ever, complex mind-reading reads many different and complex modes of 
a mind. It is, therefore, considered purer than simple mind-reading. More¬ 
over, it is infallible, lasting until one attains omniscience. It is wider in 
extent and penetrates more deeply into the minds of others. Simple mind¬ 
reading is relatively impure, fallible, limited in scope and shallow. 

TRANSLATOR’S NOTE 

The simple modes relate to thoughts about an object or action and the complex to 
the deeper motivation and beliefs that lie behind these thoughts. 

According to some thinkers, only the modes of the material clusters that make 
up the mind are directly known in mind-reading. The thoughts expressed by these 
modes are not read directly, but inferred. This explanation is rejected by others. 
(For the concept of the physical mind, see appendix 5.) 


visuddhi-ksetra-svami-visayebhyo’vadhimanahparyayayob 

1.26 (SS 1.25) Clairvoyance and mind-reading differ from each other in 

their purity, spatial range, the species of the knowing subject and the 
nature of the object identified by them. 

The difference between mind-reading and clairvoyance is identified 
through four factors. 

Firstly, to be able to mind-read, a soul must be in a purer state than is 
necessary for clairvoyance. Mind-reading knows the thinking expressed 
by the modes of the material clusters which constitute the mind. Mind¬ 
reading knows the finer modes of the material clusters which are beyond 
the reach of clairvoyance. (See appendix 5 for further information about 
clusters of matter that constitute the mind.) 

Secondly, clairvoyance can operate in space ranging from the innu- 
merablth part of a finger to the entire cosmic space, whereas mind-reading 
is confined to the region inhabited by human beings. 

Thirdly, clairvoyance is available to souls residing in any of the realms 
of existence whether they are fully or partially self-restrained or com¬ 
pletely devoid of self-restraint. Mind-reading, however, is possible only in 
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human beings with self-restraint, specified by the SB as spiritually 
advanced ascetics. 

Fourthly, clairvoyance can identify all clusters of matter but not in all 
their modes. Mind-reading, however, can know the infinitesimal part of 
those clusters. 

In short, clairvoyance is extensive but shallow, whereas mind-reading is 
more limited but deep. 

mati-srutayor nibandbah sarvadravyesv-asarvaparyayesu 

1.27 (SS 1.26) The domain of empirical and articulate knowledge 
extends to all substances, although not in all their modes. 

The description of the domain of the five varieties of knowledge begins 
with empirical and articulate knowledge. 

There are six substances in the cosmos: the medium of motion, the 
medium of rest, space, matter, souls and time (see 5.1,5.2,5.38). All these, 
in a limited range of modes, constitute the domain of empirical and 
articulate knowledge. Only the omniscient soul fully knows the infinite 
modes of all six substances. 

rupisv avadheh 

1.28 (SS 1.27) The domain of clairvoyance extends to all matter, 
though not in all its modes. 

tadanantabhage manahparyayasya 

1.29 (SS 1.28) The domain of mind-reading extends only to an 
infinitesimal part of the domain of clairvoyance. 

These sutras describe the domain of the next two varieties of knowledge, 
clairvoyance and mind-reading. 

The domain of mind-reading is narrower than that of clairvoyance 
because mind-reading can only identify the modes of the material clusters 
that constitute the mind, while clairvoyance can identify all kinds of 
material clusters in cosmic space. However, clairvoyance cannot read the 
mind, that is, it cannot identify the modes of the mind’s material clusters, 
because these are too subtle. (For further points of difference between 
mind-reading and clairvoyance see 1.26.) 
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sarvadravya-paryayesu kevalasya 

1.30 (SS 1.29) The domain of omniscience extends to all substances in 
all their modes. 

Here, the domain of the final variety of knowledge is described. 
Omniscience is autonomous, perfect, whole, incomparable, independent, 
pure and all-encompassing. No substance or mode lies beyond its range. 


ekadini bbajyani yugapad ekasmittn acaturbhyah 

1.31 (SS 1.30) Up to four of the five varieties of knowledge may be 
simultaneously available in a soul. 

The availability of the varieties of knowledge to a particular soul are now 
discussed. 

In the soul, empirical knowledge can be available on its own. The 
combination of empirical knowledge with articulate knowledge is also 
possible, as is a triple combination such as empirical, articulate and 
clairvoyant knowledge or empirical, articulate and mind-reading know¬ 
ledge. Sometimes empirical, articulate, clairvoyant and mind-reading 
knowledge occur together. 

According to the scriptures, empirical and articulate knowledge are 
always available in all living beings including one-sensed organisms and 
plants. The articulate knowledge of souls without a mind is “infra- 
linguistic” in nature, that is, the conceptualization is very feeble (see figure 
1 ). 

The first four varieties of knowledge, all of which are due to the 
partial-elimination and partial suppression of knowledge-covering 
karma, cannot exist with omniscience which occurs when knowledge¬ 
covering karma is completely eliminated. The SB notes that, according to 
some thinkers, the other four varieties of knowledge do, in fact, co-exist 
with omniscience but, being overshadowed by it, they become, as do the 
senses, effectively defunct in its presence. In this view, omniscience is like 
the appearance of the bright sun in the cloudless sky; it so outshines the 
other luminous bodies that it deprives them of their luminosity. 

The SB maintains that knowledge as well as intuition, both of which are 
pure and perfect, are simultaneously present in the Jinas. The SBT objects 
to this view on the grounds that it is not stated in the scripture. 
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mati-sruta-vadhayo viparyayas ca 

1.32 (SS 1.31) Empirical, articulate and clairvoyant knowledge may be 
enlightened as well as deluded. 

This introduces the double nature of the first three varieties of knowledge 
as either enlightened or deluded. The criterion for the enlightened or 
deluded character of these varieties of knowledge is the enlightened or 
deluded world-view of the respective subject. The last two varieties of 
knowledge, mind-reading and omniscience, are inherently enlightened. 

Deluded empirical, articulate and clairvoyant knowledge added to the 
five pure varieties of knowledge enumerated in 1.9 make a total of eight 
varieties of knowledge. 


sadasator avisesad yadrcchopalabdher unmattavat 

1.33 (SS 1.32) A person with a deluded world-view is like an insane 
person who follows arbitrary whims and cannot distinguish true from 
false. 

The empirical, articulate and clairvoyant knowledge of a person with a 
deluded world-view are bound to be deluded because the world-view is the 
foundation of one’s knowledge and conditions all speculations. The true 
or deluded nature of knowledge is not determined by the grasp of practical 
facts but by the ethical or spiritual value which provides the viewpoint. 
The deluded world-view misleads thinking and conduct, overpowering 
them with delusion. 


naigama-samgraha-vyavahara-rjusutra-sabda nayah 

1.34 (not SS) The philosophical standpoints are: the common person’s 
view, generic view, practical view, linear view and literal view. 


naigama-samgraha-vyavahara-rjusutra-sabda-samabhiru-dhai-vambhu- 
ta nayah 

(SS variant 1.33) The philosophical standpoints are: the common 
person’s view, generic view, practical view, linear view, literal view, 
etymological view and actuality view. 
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adya-sabdau dvi-tri-bhedau 

1.35 (not SS) The common person’s view has two sub-types and the 
literal view has three. 

The doctrine of philosophical standpoints mentioned in 1.6 is introduced 
for detailed explanation. The philosophical standpoints allow for 
different estimates of reality using different frames of reference. 

The first standpoint, the common person’s view, overlooks the distinc¬ 
tion between the remote and immediate, noting one or the other as if it 
were the whole, depending upon the intention of the observer. 

The second standpoint, the generic view, combines the part with the 
whole. A general term is used for a specific. The emphasis on general rather 
than specific has led to the absolutist systems of philosophy. 

The third standpoint, the practical view, concentrates on the function of 
a thing or being. It is analytic in approach and often uses metaphors to 
explain the nature of things. 

The fourth standpoint, the linear view, considers as real only those 
modes which exist at the moment. The past and future modes of a thing are 
not real as they have served or will serve their purpose and do not exist at 
the moment. 

The fifth standpoint, the literal view, uses words at their exact face value 
to signify the real nature of things. Each word has a very particular 
meaning. In the literal view, even changing the gender, number, word¬ 
ending or tense of a word is thought to change its meaning and, therefore, 
to change the object to which it refers. So it is not appropriate to use words 
in different genders, number etc. to refer to the same object or event. 

The three sub-types of the literal view are: (1) the view of the imme¬ 
diately present, (2) the etymological view, (3) the actuality view. The view 
of the immediately present restricts the meaning of the word to the actual 
state of the thing to which it refers. The other two sub-types are classified 
by the SS (1.33) as standpoints in their own right (see below). 

The sixth standpoint in the SS tradition, the etymological view 
(classified by the SB as a sub-type of the fifth standpoint), discards the 
conventional use of a word in favour of the meaning derived from its root. 
The etymological view asserts that, because the roots of synonyms are 
different, they are not actually “synonyms” in the sense of words that 
mean the same as each other. 

The seventh standpoint in the SS tradition, the actuality view (classified 
in the SB as a sub-type of the fifth standpoint), recognizes only the action 
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implied by the root-meaning of a word. To be real, the object must satisfy 

the activity meant by the word. , 

(For examples of each of the philosophical standpoints, see translator s 

note, below.) . . 

According to the SS, a philosophical standpoint is a proposition estab¬ 
lished by logic. The propositions are of two kinds: (1) those related to 
substance, that is, to the essential features of a thing, and (2) those related 
to modes, that is, to the different phases of a thing’s existence (see 1.6). 

The SB describes the philosophical standpoints as guides, ushers, 
agents, proofs, determiners, revealers, finders and indicators, which repre¬ 
sent the concept from different perspectives. They are insights into the 
different facets of reality. They are complementary rather than mutually 
exclusive, helping to place all varieties of knowledge in their proper 

perspective. , 

The first three philosophical standpoints (common person s, generic 

and practical) recognize all eight varieties of knowledge, of which two, 
mind-reading and omniscience, are always true (as they are always accom¬ 
panied by the enlightened world-view) and three, empirical, articulate and 
clairvoyant knowledge, are true when accompanied by the enlightened 
world-view and deluded when accompanied by a deluded world-view 
(1.32). Even the three deluded varieties are considered valid in practica 
life because each involves awareness of the object albeit within a limite 

capacity. . . 

The fourth philosophical standpoint, the linear view, does not recognize 

the validity of empirical knowledge whether enlightened or deluded 
because both tend to be indeterminate and indecisive in their identification 
of objects. Instead, the linear view recognizes scriptural knowledge as 
authentic because it knows its objects in all their modes and charac¬ 
teristics. , . | 

The fifth philosophical standpoint, the literal view, accepts scriptural 

knowledge and omniscience as the most valuable varieties of know edge. 
The literal view does not accept the validity of empirical knowledge, 
clairvoyance and mind-reading because they are subordinate to scnptura 
knowledge and as such have no essential functions of their own. Nor does 
the literal view recognize the importance of the deluded varieties o 
empirical, scriptural (articulate) and clairvoyant knowledge because, 
according to this view, all souls have the power of knowledge and this 

cannot be damaged. . _ . 

The philosophical standpoints solve many philosophical disputes by 
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clarifying the perspective of the disputants. The first four standpoints 
(common person’s, generic, practical and linear) analyse the logical 
implications of the conflicting doctrines, whereas the last three focus on 
the linguistic nuances. 

TRANSLATOR’S NOTE 

Speaking from the first standpoint, the common person’s view, we might describe 
an area of tropical forest as “timber” in which case we are seeing the remote, the 
use of the trees for building materials. On the other hand, standing two inches 
from a deadly snake we might describe the area as a “death trap” in which case we 
are describing it in terms of the immediate. 

From the second standpoint, the generic view, we might describe the jungle as 
“lots of trees” or “woods” thus generalizing from one particular lifeform on that 
area of land. 

From the third standpoint, the practical view, we might say, “This is a treasure 
trove,” referring metaphorically to the financial benefit from cutting and selling 
the trees. We might as easily say, “These are the lungs of the earth,” referring to the 
function of the trees in releasing oxygen, or, “This is the gene pool” of the earth, 
referring to the millions of diverse species living there which provide the basis for 
new life. 

From the fourth standpoint, the linear view, we would recognize the area in 
question as a breathing organ for the planet and as a rich collection of species but 
would not perceive the area as timber or as the money derived from this, as these 
latter would be potential modes, not present ones. 

In the fifth standpoint, the literal view, we would say that most of the lifeforms 
in this area of land were not in fact trees, and even those that were called “trees”, 
such as banana plants, were not trees as they did not have wooded trunks. We 
would also seek to describe the area of land by the most appropriate term: wood, 
forest, wilderness, jungle. This would lead to the etymological and actuality view 
(sub-types of the fifth standpoint, according to the SB, but the sixth and seventh 
standpoints, according to the SS). 

In the etymological view, we would say that this was not a “jungle” as the root 
of this is jangala , the Sanskrit for dry/desert. If we called them “woods” we would 
name the wud of the trees, but would not be including the large amount of 
herbaceous, fungal and animal life. “Forest” from the latin foris meaning “out¬ 
doors” would be so general as to also include gardens, plantations and so on. 
“Wilderness” is from wild(d)eor (“wild deer”) and so is inaccurate. “The wild” 
meaning simply untamed nature might perhaps be the most accurate. 

From the seventh standpoint, the actuality view, we would reject jungle and 
wilderness but accept “woods”, “forest” and “the wild” as all describing some 
actual reality in that area which does support the activities of being wood, being 
outdoors and being wild. 
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The SB clearly accepts the inherent purity of the soul at all times. 1 his is in accord 
with the great Jaina philosopher Kundakunda who argued that the transcendental 
perspective is superior to the empirical one in assessing the essence of Jama 
philosophy. However, the SB does not specifically distinguish between the trans¬ 
cendental and empirical viewpoints as did Kundakunda. 

An important outcome of the SB recognizing the inherent capacity of all souls to 
know the truth is that all the traditional approved means of knowledge, per¬ 
ception, inference, analogy and scripture, are seen as valid. 

The classification of the philosophical standpoints in sutras 1.34 and 1.35 and 
their exposition by the SB are endorsed in the ancient Satkhandagama and 
Kasayapahuda of the Digambara scripture. This points to the antiquity of the 
sutras and the SB. 
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T he first chapter explained the categories of truth that 
constitute reality. Now the author turns his attention 
to the first category, the soul. 

aupasamikar-ksayikau bbavau misras ca jivasya svatattvam audaytka- 
parinamikau ca 

2.1 The states that distinguish the soul from other substances are those 
that: 

(1) are due to the suppression of the deluding karma 

(2) are due to the elimination of the eight types of karma 

(3) are mixed because of the partial elimination and partial suppression 

of the four destructive karmas 

(4) are due to the rising of the eight types of karma 

(5) constitute the innate nature of the soul 

Now the nature of the soul, the first among the seven categories of truth 
(see 1.4), is explained in terms of the states that distinguish it from other 
substances. This sutra groups these states into five classes according to 
karmic processes. The states in the first four classes are produced as a 
result of the soul’s interaction with karma. Directed by the various 
processes of karma, the soul passes through these different states which 
generate changes in its nature and which constitute its worldly career. 

There are eight types of karma: 

1. knowledge-covering 

2. intuition-covering 

3. sensation-producing 

4. deluding 

5. lifespan-determining 

6. body-making 

7. status-determining 

8. obstructive 
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Of these eight karmas, (1), (2), (4) and (8) are called destructive because 
they cover or distort the intrinsic qualities of the soul. The remaining four 
are non-destructive. 

The mixing of karma with the soul is due to karmic inflow (see 6.1-6.2). 
The binding of the particles of karma to the soul is called bondage (8.1). 
However, this binding is not permanent. The soul has an inherent capacity 
which can affect how the bondage is ended, thereby affecting its own fate. 
It can exert power to suppress the karmas so that they remain as inactive 
“sediment” in the soul. This suppression causes the first distinguishing 
class of states. But if the soul goes further and actually succeeds in 
eliminating the karma, this brings about the second class of states. It is also 
possible for the soul to partially eliminate and partially suppress its karma 
so that the soul becomes like clean water mixed with mud. This generates 
the third class of states. However, karmic particles that have not been 
eliminated cannot be suppressed forever; they must eventually mature and 
rise up like disturbed sediment to produce their effect. This active arising 
of karma generates the fourth class of states. 

The states of the fifth class are integral to the soul and, therefore, distinct 
from its karmic alliance. These innate states will be explained in 2.7. 

The SBT draws attention to a sixth, “combined” state, a mixture of two 
or more of the above states, which it says is also mentioned in the 
scriptures. 

Although it has size and shape, determined by karma, the soul does not 
possess the material qualities of touch, taste, smell and colour. 


dvi-nava-stadasai-kavimsati-tribheda yathakramam 

2.2 The five classes of states cause two, nine, eighteen, twenty-one and 
three states, respectively. 


samyaktva-cdritre 

2.3 The enlightened world-view and enlightened conduct. 

The description of the five classes of states of the soul begins with 
the first class, those caused by suppressing the deluding karmas. Of the 
eight types of karma, only deluding karma can be suppressed. 
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This karma has two varieties, view-deluding and conduct-delud¬ 
ing. 

The enlightened world-view referred to in this sutra is due to the 
suppression of conduct-deluding karma in the form of the four tenacious 
passions of anger, pride, deceit and greed, and of the three sub-types of 
view-deluding karma which cause, respectively, deluded world-view, 
near-perfect enlightened world-view and a mixture of enlightened and 
deluded world-view (see 8.10). Enlightened conduct is due to the suppres¬ 
sion of conduct-deluding karma, specifically the four passions. However, 
both the enlightened world-view and enlightened conduct are very short¬ 
lived in this case because they are achieved by temporary suppression and 
not the elimination of karma. 

Furthermore, the enlightened world-view will not come to all. There is 
no beginning to the transmigration of souls from birth to birth and for 
some there is no end. Not all will attain liberation. Those who are 
destined to attain liberation are capable of achieving the prerequisite 
enlightened world-view through suppressing, eliminating or partially 
suppressing and partially eliminating the view-deluding karma. Once 
they do this, they have a set period of time left before attaining liberation. 
The maximum span of this period is equal to half the time it takes for a 
soul to bind and release all the karmic particles scattered in the cosmos 
(something it has done an infinite number of times in its beginningless 
career). 

There is a second essential condition for the initial attainment of the 
enlightened world-view - that the karmas being bound by the soul are of 
intermediate duration, that is, the time it takes for them to bind and be 
released by the soul is between one intra-hour (just less than forty-eight 
minutes) and 10 14 ocean-measured periods (o.m.p.) minus one time unit. 
Furthermore, these intermediate karmas must be stabilized by the spiritual 
purity of the soul at a duration of 10 14 o.m.p. minus numerable thousands 
of o.m.p. (See appendices 1 and 2 for information about Jaina 
measurement of numbers and time.) 

The third condition, given in the SS, for attaining the enlightened 
world-view is that the soul must be inherently worthy of liberation (2.7). It 
should, moreover, have five fully developed senses (2.15), a mind (2.11), 
all the maturations (8.12) and complete purity. Humans, gods, infernal 
beings or subhumans (animals and plants) that fulfil these conditions are 
capable of attaining the enlightened world-view. There are many other 
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factors, including memory of past lives, which are instrumental in achiev¬ 
ing the enlightened world-view. 


jhana-darsana-dana-labba-bhogo-pabhoga-viryani ca 

2.4 The enlightened world-view and enlightened conduct, together 
with knowledge, intuition, beneficence, gain, satisfaction, comfort and 
power. 

Now the states in the second of the five distinguishing classes of states are 
described. In this class, there are nine states which are generated by 
the total elimination of the four types of destructive karma. The four 
destructive karmas generate nine states because of their sub-types, that 
is the two varieties of deluding karma, (1) view-deluding and (2) 
conduct-deluding karma; as well as (3) knowledge-covering and (4) 
intuition-covering karma, and the five sub-types of obstructing karma, (5) 
beneficence-obstructing, (6) gain-obstructing, (7) satisfaction- 
obstructing, (8) comfort-obstructing and (9) power-obstructing karma. 

When these nine varieties of karma are eliminated, the positive states 
underlying these karmas become attainable. These are respectively: (1) the 
enlightened world-view, (2) enlightened conduct, (3) omniscience, (4) 
pure and perfect intuition, and the abilities to (5) inspire fearlessness, (6) 
meet one’s nutritional needs, (7) create divine surroundings (call up the 
gods, generate celestial light, create beautiful gardens, etc.), (8) produce 
divine paraphernalia (canopies, thrones, etc.) and (9) achieve 
omnipotence. 

The above interpretation is only in the SS. However, there is no con¬ 
troversy among the commentators about the soul attaining the first four 
states after it has eliminated the destructive karmas. The other five states 
can be identified with the unimpeded bliss of omniscience. The physical 
pain and pleasure caused by the arising of sensation-producing karma 
have no effect on the spiritual bliss of the omniscient soul. 


TRANSLATOR’S NOTE 

In 2.1, the states of the second class are described as those which arise due to the 
total elimination of the eight types of karma, yet here the elimination of only the 
four destructive karmas is mentioned. The reason for this apparent inconsistency 
is that the state of worldly souls is being considered, for whom only the elimination 
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of the four destructive karmas is possible. The elimination of all eight types of 
karmas occurs only on liberation from worldly life. 

jndnd-jndna-darsana-ddnddilabdhayas catus-tri-tri-pancabheda 
yathakramam samyaktva-cdritra-samyamdsamyamds ca 

2.5 Four kinds of knowledge, three kinds of deluded knowledge 
[knowledge held by a deluded person], three kinds of intuition, five kinds 
of potential, the enlightened world-view, enlightened conduct, “partial 
restraint and partial non-restraint”. 

These are the states in the third distinguishing class, those due to partial 
elimination and partial suppression of the destructive karma. The four 
kinds of knowledge are: empirical, articulate, clairvoyant and mind¬ 
reading (see 1.9). The three kinds of deluded knowledge are: deluded 
empirical, deluded articulate and deluded clairvoyant (1.32). The three 
kinds of intuition are: visual, non-visual and clairvoyant. The five kinds of 
potential are for beneficence, gain, satisfaction, comfort and power. The 
enlightened world-view and enlightened conduct have been explained in 
1.1. “Partial restraint and partial non-restraint” is limited self-restraint 
according to one’s capacity. 

The karmic particles that are eliminated and suppressed are those which 
are capable of covering totally the properties of the soul such as know¬ 
ledge, intuition, the enlightened world-view, enlightened conduct, and the 
potentials (beneficence, etc.). In the partially eliminated and partially 
suppressed state, the actively arising karmic particles are only able to cover 
partially the properties of the soul and must leave a part of them exposed. 
They are the common property of all souls, even the most undeveloped 
ones. 

Non-destructive karma (sensation-producing, body-making, status¬ 
determining, lifespan-determining) is not subject to partial elimination or 
partial suppression. 

gati-kasdya-lihga-mithyddarsand-jnand-samyatd-siddbatva-lesyds catus- 
catus-trye-kai-ke-kai'ka-sadbhedah 

2.6 Transmigration in the four realms, four passions, three genders, the 

deluded world-view, ignorance, non-restraint, the unliberated state and 
the six colourings. 

Here, the fourth class of the states of the soul, those that are due to the 
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rising of the eight types of karma, is described. The four transmigration 
realms are the respective habitats of infernal beings, subhumans (plants 
and animals), men and gods. The four passions are anger, pride, deceit and 
greed. The three genders are female, male and hermaphrodite. The 
deluded world-view is a perverted understanding of the categories of 
truth. Ignorance is the state following the active arising of the most intense 
karma that covers knowledge, intuition and the enlightened world-view. 
Non-restraint is total absence of self-control. The unliberated state is 
caused by the active arising of the four non-destructive karmas. The six 
colourings are black, blue, grey, red, yellow and white. There are many 
other states and sub-types of these states, but these twenty-one are repre¬ 
sentative of all the others. 

The following table indicates the types of karma which cause the 
different states: 


STATES 

Transmigration in the four realms 
Four passions 
Three genders 

Deluded world-view 
Ignorance 

Non-restraint 
Unliberated state 


Six colourings 


KARMA 

body-making (see 8.12) 
conduct-deluding (8.10) 
conduct-deluding (sexual 
disposition) (8.10) 
body-making (sexual organs) (8.12) 
view-deluding (8.10) 
knowledge-covering (8.7) 
intuition-covering (8.8) 
view-deluding (8.10) 
conduct-deluding (8.10) 
four non-destructive (8.9, 
8.11-8.13) 

(sensation-producing, 
body-making, 
lifespan-determining, 
status-determining) 
conduct-deluding (passions) (8.10) 
body-making (8.12) 


jiva-bhavya-bbavyatvadini ca 

2.7 Being a soul, being worthy of liberation, being unworthy of 
liberation and so on constitute the innate nature of the soul. 
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Here, the fifth and final class of the states of the soul is described. These 
states are innate and do not result from karmic processes. They may be 
with or without a beginning (see 5.42,5.44). This sutra lists those that are 
beginningless. 

According to the SB, the phrase “and so on” in the sutra refers to 
attributes such as existence, otherness from the body, capacity to act, 
capacity to enjoy, the possession of qualities, non-ubiquity, non- 
materiality, etc. Of these properties, some are common to all substances 
and some are exclusive to either sentient substances (souls) or non-sentient 
ones (media of motion and rest, space and matter). The three attributes 
explicitly mentioned are exclusive to the soul. 

upayogo laksanam 

2.8 Sentience is the defining characteristic of the soul. 

Having described the various states of the soul generated by karma, the 
author now defines soul with regard to its essential quality. 

Sentience is awareness or consciousness. It is twofold: knowledge and 
intuition. The soul is never bereft of sentience, however feeble and indis¬ 
tinct this may be in undeveloped organisms. 

sa dvividho’sta-caturbhedah 

2.9 Sentience is of two kinds: the first has eight varieties and the second 
has four. 

The two kinds of sentience are determined and undetermined. Determined 
sentience is knowledge and undetermined sentience is intuition. 

Sentience as knowledge has eight varieties: empirical, articulate, 
clairvoyant, mind-reading, omniscient, deluded empirical, deluded articu¬ 
late and deluded clairvoyant (see 1.9, 1.32). 

Sentience as intuition has four varieties: visual, non-visual, clairvoyant 
and omniscient. Non-visual intuition uses senses other than sight. Accord¬ 
ing to some thinkers, however, it occurs independently of the senses. 

The SS mentions the fact (as does the SB in 1.31) that, although know¬ 
ledge and intuition cannot occur simultaneously in souls that are not 
omniscient, they can in those that are. 

TRANSLATOR’S NOTE 

Jaina thinkers accept unanimously that knowledge and intuition cannot occur 
simultaneously in souls that are not omniscient. However, there is a divergence of 
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view as to whether or not they occur simultaneously in omniscient souls. 
samsarino muktas ca 

2.10 Souls are divided into two broad classes: worldly beings and 
liberated souls. 

This sutra begins the classification of souls. Worldy beings transmigrate 
from one birth to another. The transmigration has no beginning but it ends 
if the soul is liberated. 

The transmigration of worldly beings is explained in the SS with respect 
to five types of change, namely, changes in the clusters of matter, space 
units, time units, realms of birth, and states. 

The change of the clusters of matter is the soul’s absorption and sub¬ 
sequent release of all material particles in cosmic space an infinite number 
of times. 

The change of the space units refers to the soul’s occupation of each 
space unit in cosmic space at some time in its various lives. A soul s 
occupation sometimes spreads over a limited number of space units and 
sometimes over the entire cosmic space as in the case of an omniscient soul 
enjoying the effect of sensation-producing karma in the short time before 
liberation (see 5.16). 

The change of the time units refers to the soul’s succession of births and 
deaths in each time unit in each ascending and descending aeon in the 
recurring cycles of time (3.27). 

The change of the realms of birth refers to the soul’s frequent trans¬ 
migration from one realm of birth to another, from the lowest hell up to 
the “neck-dwelling” heavens (mid-heavens), due to its deluded world¬ 
view (4.20). 

The change of the states of the soul is defined by the type, duration, 
intensity and quality of effect and material mass of the soul s karma due to 
its deluded world-view (8.4). 

samanaska-manaskah 

2.11 The worldly souls fall into two groups, souls that possess a mind 
and souls that do not. 

Only souls that possess a mind have the power of thought. Souls which are 
said to have a mind are those with both a psychic and physical mind. Those 
with a psychic mind but no physical mind are said to be without a mind. 
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In the SBT, the psychic mind is attributed to the partial elimination and 
partial suppression of the karma which obscures articulate knowledge. 
According to the SS, it is the result of the partial elimination and partial 
suppression of both the mind-covering (knowledge-covering) karma and 
energy-obstructing karma. The psychic mind finds expression as con¬ 
sciousness, awareness, sensation, attention and so on. 

The SS explains the physical mind as the result of actively arising karma. 
The physical mind is made of material particles and has a size and location. 
The physical mind is the essential aid to the psychic mind’s potential for 
thought. Memory is only possible for souls with a physical mind. (For a 
further description of the mind, see 5.19.) 

TRANSLATOR’S NOTE 

In modern parlance, the physical mind is the brain and the psychic mind is the 
capacity and activity of the brain. However, in the Jaina view it is the psychic mind 
that creates the physical mind, not vice versa. Furthermore, the physical mind is 
made of very subtle matter. According to the SBT, it pervades the whole body of a 
being. In another view (TV, V.19), the location of the mind changes with the 
location of attention. In yet another view (JSK, III. 270), the heart is the seat of 
the mind which has the shape of a tiny eight-petalled lotus. 

samsarinas trasa-sthavarah 

2.12 The worldly souls are further classified as mobile and immobile 
beings. 

Mobile beings can move from one place to another. Immobile beings 
cannot move themselves from one place to another and are all one-sensed 
organisms (see 2.23). 

prthivy-ambu-vanaspatayab sthavarah 

2.13 (not SS) The earth-bodied, water-bodied and plant-bodied souls 
are immobile beings. 

prthivy-ap-tejo-vayu-vanaspatayah sthavarah 

(SS variant 2.13) The earth-bodied, water-bodied, fire-bodied, air¬ 
bodied and plant-bodied souls are immobile beings. 

There are many varieties of earth-bodied, water-bodied and plant-bodied 
souls. For instance, raw soil or a clod of earth, particles of dust, sand, raw 
minerals are earth-bodied beings. Snow, ice, rain and so on are water- 
bodied beings. (For further details on the immobile bodies, see 2.14.) 
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The classification of beings as mobile and immobile is only formal and 
in reference to body-making karma. The automatic movement for the 
maintenance of life does not qualify a being as mobile . This term refers 
to those that are capable of voluntary movement. For this reason, the SS 
variant of this sutra includes the fire-bodied and air-bodied as immobile 
beings. 

TRANSLATOR’S NOTE 

When souls are born with bodies made of material clusters of earth (soil, stone, 
copper, salt, etc), they are called “earth-bodied”, when their bodies are made of 
water clusters, they are called “water-bodied” and so on. When these elements are 
abandoned by their resident souls and assume an inanimate state they are called 
“earth-bodies” etc. Another variety, called “earth-soul” etc., is defined as a soul 
that is destined to occupy a body made of earth, etc. 

tejo-vdyu dvindriyadayas ca trasah 

2.14 (not SS) Fire and air, as well as those with two or more senses, are 
mobile beings. 

dvindriyadayas trasah 

(SS variant 2.14) Those with two or more senses are mobile beings. 

Only beings with at least two senses are genuinely mobile creatures. The 
SBT explains that the fire-bodied and air-bodied do not move of their own 
accord and as such, truly speaking, do not belong to the class of mobile 
creatures. 

In the SS, the element of vitality is added to explain the nature of all 
beings, however many senses they have. There are ten vitalities in all. 

1. sense of touch 

2. body 

3. respiration 

4. lifespan 

5. sense of taste 

6. faculty of speech 

7. sense of smell 

8. sense of sight 

9. sense of hearing 

10. rationality 

The table below gives the number of vitalities for life-forms classed 
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according to the number of senses they possess. 


BEINGS 


VITALITIES 


One-sensed 

Two-sensed 

Three-sensed 

Four-sensed 


(D-(4) 

(D-(6) 

(l)-(7) 

(D-(8) 

(l)-(9) 

( 1 )-( 10 ) 


Five-sensed non-rational 
Five-sensed rational 


pancendriyani 

2.15 There are five senses. 

This sutra begins the description of the senses and their sphere of opera¬ 
tion. The five senses are: touch (skin), taste (tongue), smell (nose), seeing 
(eye) and hearing (ear). 

dvividhani 

2.16 There are two kinds of senses. 

The senses can be viewed in two ways, senses as clusters of matter and 
senses as modes of the soul. 

nirvrtty-upakarane dravyendriyam 

2.17 The senses as clusters of matter have a dual nature: as the physical 
organs themselves and as the capacity of those organs to perceive. 

labdhy-upayogau bhavendriyam 

2.18 The senses as modes of the soul are also dual in nature: sentient 
potential and sentient application. 

Sentient potential is the capacity of the soul to apply the physical senses. 
The SB explains that sentient potential is released by the active arising of 
the body-making karma and also the partial elimination and partial 
suppression of the knowledge-covering karma. The SS affirms this latter 
cause but does not mention the former. It identifies sentient application 
with the striving of the soul to produce the physical senses. 
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upayogah sparsadisu 

2.19 (not in SS) Touch and the like are the objects of sentient 
application. 

Sentient application relates to empirical knowledge (cognition), that is, the 
perception of touch, taste, smell, colour, and sound by the senses. It does 
not relate to articulate knowledge because this is not possible by the 
senses alone. Nor does it relate to clairvoyance, mind-reading or 
omniscience because they do not use the senses at all. The SB describes 
sentient application as attention, specific mental activity, the continuing 
identity and transformation of the soul. The SBT describes it as both the 
perception of external objects and the experience of one’s own pleasures 
and pains. 

The SB explains that a sense, as (1), a physical organ, is the necessary 
condition of a sense as (2), the capacity to perceive, and as (3), sentient 
application. However, a sense as (4), sentient potential, lies at the root of 
the other three varieties of sense. All four varieties of sense, the first two 
related to substance and the latter two related to modes, are necessary for 
perception to occur. 

The senses as (3) sentient application are not senses in the true meaning 
of the word. The term is used figuratively. There is no substantial 
difference between sentient application and perception, which is the result 
of the four varieties of the senses. 

sparsana-rasana-ghrana-caksuh-srotrani 

2.20 (SS 2.19) The five senses are skin, tongue, nose, eye and ear. 

sparsa-rasa-gandha-varna-sabdas tesam arthah 

2.21 (SS 2.20) The objects of the five senses are, respectively, touch, 
taste, smell, colour and sound. 

srutam attindriyasya 

2.22 (SS 2.21) Articulate knowledge [the scriptural lore] is the domain 
of the internal organ. 

Having defined the domain of the senses, the domain of mind is now 
defined. Articulate knowledge, here understood as the Inner and Outer 
Corpus of the scriptures (see 1.20), is the subject matter of the internal 
organ, that is, the mind. 
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The SBT gives an alternative explanation in which articulate knowledge 
is said to be empirical knowledge (cognition) beginning with the stage of 
specific inquiry (1.15). This empirical knowledge is by the mind and not by 
any sense organ such as the ear or eye. It is a mental perception that 
understands the scripture. 

vayvantanam ekam 

2.23 (not SS) The classes of beings, up to the air-bodied ones, have only 
the sense of touch. 


vanaspatyantanam ekam 

(SS variant 2.22) The classes of beings, up to the plant-bodied ones, 
have only the sense of touch. 

Now having described the nine classes of beings, earth, water, fire, air, 
plant, two-sensed, three-sensed, four-sensed, and five-sensed, and also 
having mentioned the five kinds of senses (see 2.12-2.15), the author 
distributes the senses according to the classes of beings. 

There are variants in the wording of this sutra, because of the variations 
in sutras 2.13-2.14 in the listed order of the first five classes of beings. 
However, all the commentators are saying the same thing, that these five 
classes - earth-, water-, plant-, fire- and air-bodied beings - have only the 
sense of touch. 


krmi-pipilika-bhramara-manusyadinam ekaikavrddhani 

2.24 (SS 2.23) Worms and the like, ants and the like, bees and the like 
and humans and the like, have an additional sense progressively [they have 
two, three, four and five senses, respectively]. 

The following table shows the varieties of elemental bodies, plants, 
animals, humans, infernals and gods, and the number of senses they 
possess. 


NUMBER OF SENSES 
One sense (touch) 

Two senses (touch and taste) 


BEINGS 

earth-, water-, fire-, air- and plant¬ 
bodied 

worms, leeches, mollusca (oysters, 
mussels, snails etc.), curculionidae , 
vermes 
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Three senses (touch, taste, smell) 


Four senses (touch, taste, smell 
and sight) 

Five senses, (touch, taste, smell, 
sight and hearing) 


some minibeasts such as ants, fleas, 
plant-lice, cotton-seed insects, 
termites, centipedes 

some minibeasts such as wasps, 
flies, gnats, mosquitoes, butterflies, 
moths, scorpions, etc. 

larger animals such as fish, birds, 
and quadrupeds, humans, infernals 
and gods 


In 2.11, souls were classified as those that have a (physical) mind and those 
that do not. All beings with less than five senses are born through 
agglutination (material particles joining together) and as such are devoid 
of a (physical) mind. Among those possessed of five senses, again, there are 
two categories, those that are born through agglutination, and as such are 
devoid of a mind, and those that are born of the womb and have a mind. 


TRANSLATOR’S NOTE 

As noted in 2.11, beings without a physical mind are said to be without a mind 
although all beings have a psychic mind, that is, an awareness, an experience of 
sensation. This differs from the pure consciousness of the soul because the physical 
mind has an element of matter in it. 


samjninah samanaskah 

2.25 (SS 2.24) Those that have a mind are intelligent beings. 

This sutra explains the unique quality of those who have a physical mind. 
Intelligence or rationality means the capacity to remember the past and 
ponder the future. Only the five-sensed beings who have a mind have this 
capacity. So, human beings and animals born of the womb, the gods and 
the infernals, are rational beings. This excludes humans and five-sensed 
animals born by agglutination (asexual reproduction through material 
particles coalescing). 

The SB differentiates between intelligence as thoughtful knowledge and 
intelligence as subconsciously motivated behaviour. Intelligence as 
thoughtful knowledge is engaged in judging objects and situations that 
arise in the wake of specific enquiry. Intelligence as subconsciously 
motivated behaviour is the survival instinct concerned with acquiring 
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food, resorting to fight or flight, sexual activity and provision for the 
future (possessiveness). 

vigrahagatau karmayogah 

2.26 (SS 2.25) If the soul makes one or more turns when it is in transit 
after death, the only activity is that of its karmic body. 

Having dealt with the senses and mind of the soul, we now turn to its 
worldly career transmigrating from one life to the next. The SBT distin¬ 
guishes two varieties of transit: transit from one place to another and 
transit which is transformation in one place. The second variety takes 
place when the soul is reborn in the same body after death. (Death is 
defined as the exhaustion of the lifespan karma and active arising of new 
lifespan karma. Rebirth in the same body may occur in single-celled 
organisms co-habited by many souls.) Both varieties of transit entail effort 
on the part of the soul. Here our main concern is transit from one place to 
another. 

According to the SB, when the soul is in transit from one birth to 
another, it has neither a gross body (physical mass), speech organs or a 
mind and so, naturally, the activities of the body, speech and mind are 
absent. The motion of the soul in transit, however, may be straight or with 
one or more turns. When the soul goes in a straight line to the place of 
rebirth, the impetus is provided by the previous body at the time of death. 
But if the soul has to make a turn during its transit, to maintain 
momentum, it needs a fresh impetus from the subtle karmic body that 
always accompanies it. On reaching the place of birth the soul creates a 
new gross body through the power of its past karma. 

The SS interprets the sutra in a different way. During a transit to another 
body, the karmic body of the soul absorbs clusters of karmic matter but 
cannot absorb those clusters needed for speech, mind, gross bodies etc. 

anusrenir gatih 

2.27 (SS 2.26) Motion is in a straight line along the rows of the space 
units. 

This sutra describes the motion of the soul in transit after death and of 
material particles and clusters. The rows of space units run in straight lines 
from east to west, north to south and also up and down. 
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The SS says that the transit of the worldly souls is always in a straight 
line, upwards or downwards to a different realm or horizontally to 
another place in the same realm. The transit of the liberated souls is always 
in a straight line. The motion of the material particles and clusters towards 
the border of the cosmos is also in a straight line. Any deviations from this 
law are due to the influence of external factors; never the “traveller’s” own 
effort. 

The rotation of the luminous bodies such as the sun and moon is not 
governed by this law. 

avigraha jwasya 

2.28 (SS 2.27) The liberated soul always moves in a straight line 
without any turn. 

This describes the motion of the disembodied liberated soul from the place 
of liberation to the horizontal plane at the top of cosmic space where 
liberated souls dwell. This plane is parallel to the horizontal plane in the 
middle of the cosmos where humans dwell. As only humans can be 
liberated, the human soul goes up from the human plane to the plane of 
liberation, without any turn, to arrive and occupy space units that exactly 
parallel the space units of the soul’s place of departure. (The journey is 
illustrated in figure 2 on p. 49.) 

vigrahavatT ca samsarinah prak caturbhyah 

2.29 (SS 2.28) In transit, the worldly soul may make up to three turns. 

The path of a transmigrating worldly soul may be a straight line without 
any turn or a path with one, two or three turns. These four alternatives are 
illustrated by figures 3-6 on p. 49. The polygonal outline of these figures 
represents the shape of cosmic space, beyond which lies transcosmic space. 
This cosmic shape often necessitates turns as the soul cannot travel 
through transcosmic space which has no medium of motion, the sub¬ 
stance necessary for all movement (see 5.17). 

Transit without turning: When the space units of departure after death 
and the space units of arrival for new birth are situated in the same vertical 
row, the path of transit is a straight line without turn (figure 3). 

Transit with one turn: when the space units of departure are situated on 
the vertical border of the lower region of the cosmos and the soul has to 
reach a point in the middle or upper region, it has first to travel horizon- 
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tally to reach the place directly below the new space units and then make 
one turn before travelling straight up to its destination (figure 4). 

Transit with two turns: when the space units of departure are off-centre 
in the lower region of the cosmos and the soul is travelling to a destination 
near the centre of the middle region, the shape of the cosmos dictates that it 
must travel vertically till it touches the vertical border of the lower region, 
turn and travel horizontally till it is directly below the space units of its 
destination, turn and travel straight up to its destination (figure 5). 

Transit with three turns: when the space units of departure are off- 
centre in the lower region of the cosmos and the destination is in the higher 
heavens, the soul travels up till it meets the vertical border of the cosmos, 
turns and travels horizontally until it is able to turn and continue its 
journey upwards, then turns again when it is on the plane of the higher 
region and travels horizontally to the space units directly above its space 
units of departure (figure 6). 

ekasamayo ’vigrahah 

2.30 (SS 2.29) The duration of a transit without any turns is one time 
unit. 

One time unit is the smallest indivisible unit of time (see 5.39). A transit 
without turns, even to the edge of cosmic space, is possible in a single time 
unit. Transits with one turn take two time units, with two turns take three 
time units and with three turns take four time units. 

ekam dvau va-naharakah 

2.31 The soul in transit remains without nourishment for one or two 
time units. 

ekam dvau trtn va-naharakah 

(SS variant 2.30) The soul in transit remains without nourishment for up 
to and including three time units. 

The soul in transit for one time unit receives nourishment before it leaves 
and so there is no time unit when it is not nourished. Similarly, when the 
soul transits for two time units, it receives nourishment in the first time 
unit before it leaves and in the second time unit when it arrives. However, 
when the soul transits for three time units (taking two turns), it receives 
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nourishment in the first and third time units in the manner explained 
above, but there is no nourishment in the second time unit. Similarly, when 
the soul is in transit for four time units, the second and third time units pass 
without nourishment. 

In the tradition of SS, the maximum number of time units without 
nourishment is three, because the last time unit in the journey is also 
without nourishment. 

As regards the types of nourishment, according to one tradition, there 
are three varieties: (1) sap of the parents drawn by the karmic body of the 
soul while in the womb, 1 (2) nutrients, such as air and water, absorbed 
through the pores of the skin of the gross (physical) body, and (3) 
alimental food taken through the mouth of the gross body as solid food 
and drink. 

In the other tradition, six varieties of nourishment are identified as: (1) 
nourishment from the karmic body, (2) nourishment from material bodies 
other than the karmic, (3) alimental food, (4) nourishment through pores 
of the skin, (5) sap drawn in the womb from the parents, (6) nourishment 
from the mind (/SK, I. 285). 

In the SS, nourishment is defined as the absorption of clusters of matter 
suitable for making the gross, protean and conveyance bodies (see 2.37) 
and the six maturations (the development of the capacity to ingest nour¬ 
ishment, the body, senses, respiration, speech and mind; see SS 8.11). 

sammurchana-garbhd-papdta janma 

2.32 (SS 2.31) There are three types of birth: by agglutination of 
material particles, by the womb and by descent. 

Now that the transit from the place of death to the place of the next birth 
has been explained, this sutra explains the types of birth. 

1. The agglutination of material particles is how all beings with one, 
two, three or four senses are born. Some five-sensed animals and humans 
are also born this way (see 2.36). As well as this form of asexual reproduc¬ 
tion, there is also reproduction in which the sperm and ovum meet outside 
the parent bodies. Beings born of this method are invertebrate (without a 
backbone), hermaphrodite (they have both female and male sexual 
organs) and without a physical mind (without the power of thought). All 


1 This only applies to mammals. In the case of others, the equivalent nourishment is drawn from 
the material clusters that serve as the birthplace (see 2.33). 
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insects, worms and animals not born of the womb belong to this class. In 
this first type of birth, the soul absorbs the material particles that lie at the 
spot of its birth and uses the power of its karma to convert them into an 
agglutinated body. 

2. Birth in the womb is dependent on a sexual relationship. The soul 
absorbs the zygote formed by the semen and blood (or ovum) in the womb 
of the mother and builds it into a gross (physical) body - the foetus. 

3. Birth by descent is without parents and with a fully developed body. 
Infernal beings and gods are born this way, building their bodies out of 
protean material particles which can change form. The soul of the would- 
be god goes to a site in heaven covered with a celestial robe which is, in 
turn, covered with a celestial wrapper. It builds its protean body with the 
material particles available there. The soul of the would-be infernal being 
goes to a vessel-like place with a narrow opening in the infernal lands and 
builds its protean body with the material particles lying there. 

The SS explains that the nature of a worldly soul’s birth is determined by 
the fruition of the karma bound to that soul because of its good and bad 
propensities. 

sacitta-stta-samvrtah setara misrds caikasas tadyonayah 

2.33 (SS 2.32) The nine main varieties of birth places are: occupied by 
living things only, cold, covered, occupied by non-living things only, hot, 
uncovered, occupied by living and non-living things, both hot and cold in 
part, and both covered and uncovered in part. 

The place of birth is the site the soul reaches after its transit to a new birth. 
The varieties of birth places listed above describe the three aspects of any 
birth place: the nature of the substances that occupy it, its temperature, 
and whether or not it is covered (e.g. in a womb, dwelling or open air). For 
each aspect there is a choice of opposites or a combination of the two. 

According to the SB tradition, the birth places of gods are: occupied by 
non-living things, both hot and cold in part, covered. The SS differs on the 
second aspect, saying that the temperature of the gods’ birth places is 
either cold or hot. 

The SB tradition describes the birth places of infernal beings as occupied 
by non-living things, cold or hot or both, covered. Again the SS differs 
regarding temperatures, saying it is either cold or hot. 

The SB tradition describes the birth places of beings born in the womb as 
occupied by living and non-living things, hot and cold in part, covered and 


52 





VARIETIES OF LIVING THINGS 


uncovered in part. The SS explains that the birth place is occupied by living 
and non-living things because the semen and ovum are inanimate while the 
mother is a living thing. 

The birth places of beings with two, three, and four senses and of 
five-sensed humans and animals not born of the womb are occupied by 
living things or by non-living things or by both, cold or hot or both in part, 
uncovered. 

The birth places of the fire-bodied variety of immobile beings are 
occupied by living things or by non-living things or by both, hot, covered. 

The birth places of the other four varieties of one-sensed immobile 
beings, that is the earth-, water-, air- and plant-bodied beings, are occu¬ 
pied by living things or by non-living things or by both, cold or hot or both 
in part, covered. 

The different places of birth described in this sutra are distinguished 
from the different types of birth. A place of birth is the base, whereas the 
birth is the act of the soul entering the base. The varieties of places of birth 
are said to be 8,400,000, distributed, according to the varieties of living 
things, as follows: 

VARIETIES OF LIVING THINGS NUMBER OF VARIETIES 

OF PLACES OF BIRTH 


1. Beings destined to be sub-microscopic 

700,000 

vegetation eternally 


2. Beings destined to be sub-microscopic 

700,000 

vegetation temporarily 


3. Earth-bodied beings 

700,000 

4. Water-bodied beings 

700,000 

5. Fire-bodied beings 

700,000 

6. Air-bodied beings 

700,000 

7. Vegetation 

1,000,000 

8. Beings with two senses 

200,000 

Beings with three senses 

200,000 

Beings with four senses 

200,000 

9. Celestial beings 

400,000 

10. Infernal beings 

400,000 

11. Animals with five senses 

400,000 

12. Humans 

1,400,000 

Total 

8,400,000 
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However, the basic varieties in (l)-(6) are 350, in (7) they are 500, in 
(8) they are 300, in (9)—(11) they are 200, and in (12) they are 700. The 
varieties of 700,000 etc. are arrived at by multiplying the basic varieties in 
each case by 2000. This figure is the total number of permutations of five 
colours, two smells, five tastes, eight touches and five shapes, i.e. 5x2x5 
x 8 X 5 = 2000. (For the types of colours, etc., see 5.23—5.24.) 

jarayv-anda-potajanam garbhah 

2.34 (SS 2.33) Viviparous and oviparous animals and vertebrates 
without placenta are born in the womb. 

naraka-devandm upapatah 

2.35 (SS 2.34) Infernal beings and gods are born by descent. 

The three types of birth mentioned in 2.32 are now related to the species 
which they govern. These two sutras describe the second and third types. 

Viviparous animals, that is vertebrates born with placenta, include 
humans, cows, buffaloes, goats, etc. The oviparous, or hatched, beings 
include snakes, lizards, chameleons, tortoises, birds, etc. The vertebrates 
without placenta include porcupines, elephants, hares, ichneumon, etc. 

sesanam sammurchanam 

2.36 (SS 2.35) All other beings are born by agglutination. 

This first type of birth includes the immobile, one-sensed beings (earth-, 
fire-, water-, air- and plant-bodied), beings with two, three and four 
senses and the humans and five-sensed animals not born of the womb. The 
humans born of agglutination originate in human excreta such as faeces, 
urine, sputum, mucus, vomit, bile, pus, blood, semen, etc. Their lifespan is 
very short (the tiniest lifespan is 2 8 avalikas, see appendix 2). The animals 
of this category are born outside the cosmic region inhabited by humans. 

auddrika-vaikriya-bdraka-taijasa-kdrmandni sanrani 

2.37 (SS 2.36) The five types of bodies are gross, protean, conveyance, 
fiery and karmic. 

The description of the soul’s birth complete, we now begin the description 
of the bodies which the soul makes for its life. The five bodies given above 
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are made for different purposes. 

1. The gross body is described by the SBT as the visible bulky body 
made from the suitable class of material clusters (for the eight classes of 
material clusters, see appendix 5). 

2. The protean body is made of clusters of matter with various super¬ 
natural powers. The SS describes the supernatural forms the protean body 
can assume as subtle, huge, light, heavy, able to reach any distance, walk at 
will, exert lordship, subdue, etc. 

3. The conveyance body is made from clusters of matter that are 
auspicious, white and pure. The SS gives the two purposes of this body as 
seeking knowledge on subtle problems from the distant omniscient one 
and avoiding injury, while in transit, to subtle living beings. Such a body is 
used by an ascetic who is endowed with self-restraint but is not yet free 
from laxity. To actually acquire such a body, the ascetic must have reached 
the spiritual stage which is free of laxity. 

4. The fiery body is made of fiery particles. 2 It is a permanent possession 
of the worldly soul. The ordinary function of the fiery body is to digest 
food for the nourishment of the gross body. But, through certain 
austerities, it can become capable of transmitting hot rays to burn or cold 
rays to cool an object at a distance. 

5. The karmic body is made from suitable clusters of matter (see 
appendix 5). It is a sub-type of the body-making karma but at the same 
time it is the “ basket” that holds all the karmic particles of the soul. It is the 
seed from which all bodies are grown by the soul. 

(For further information about the five bodies, see 2.38-2.49.) 

param param suksmam 

2.38 (SS 2.37) The five bodies are progressively finer. 

The gross body is composed of thinly assembled clusters of matter (see 
appendix 5). The protean body contains denser and more numerous 
clusters of matter. This increase in number and density continues pro¬ 
gressively with the conveyance, fiery and karmic bodies. However, the 
volume of these bodies does not increase. 


2 “Fiery” is the literal rendering of the Sanskrit taijasa. The more appropriate rendering, 
however, would be “electrical” because it can emit cold rays as well as hot. 
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pradesato 'samkhyeyagunam prak taijasat 

2.39 (SS 2.38) The protean body contains innumerable times the 
clusters of matter in the gross body and the conveyance body contains 
innumerable times those in the protean body. 

anantagune pare 

2.40 (SS 2.39) The karmic body contains infinite times the infinite 
number of material clusters in the fiery body. 

These two sutras explain the increasing density of the five bodies. The 
number of material clusters in the fiery body is infinite times the number in 
the conveyance body. 

The SS likens the dense and less dense bodies to the difference between a 
ball of iron and bundle of cotton. 

apratighate 

2.41 (SS 2.40) The last two types of body travel unobstructed. 

This sutra begins the explanation of the distinguishing characteristics of 
the fiery and karmic bodies. When two gross bodies meet there is collision 
but when two subtle bodies meet or when a subtle body meets a gross body, 
it is like fire meeting an iron ball; there is no collision. Since both the fiery 
and the karmic bodies are subtle, there is nothing to prevent them co¬ 
existing in the same soul. The movement of subtle bodies is obstructed only 
when they reach the border of the cosmos because beyond the border there 
is neither the medium of motion nor the medium of rest (see 5.1,5.17). 

anadisambandhe ca 

2.42 (SS 2.41) And they have been associated with the soul since 

beginningless time. 

The association of the fiery and karmic bodies with the soul has no 
beginning in the sense that they are never absent from the soul during its 
worldly existence. However, the fiery and karmic bodies are changing 
from moment to moment and so do have a beginning in the sense that they 
are constantly becoming something new. Each continues to exist in a 
sequence of mutual cause and effect, just as tree follows seed and seed 
follows tree in an ongoing cycle. 
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Unlike fiery and karmic bodies, the gross, protean and conveyance 
bodies are only occasional and not continual properties of the soul. 

sarvasya 

2.43 (SS 2.42) All worldly souls have these two types of body. 

There is some controversy about the beginningless association of these 
two bodies with the soul. It is noted in the SB that some teachers held that 
only the karmic body is associated with the soul since beginningless time. 
According to them, the acquisition of the fiery body depended on the 
practice of specific austerities. Successful practitioners acquired the power 
to emit cooling and burning rays as a form, respectively, of favour and 
curse. However, later authors were generally agreed about the begin¬ 
ningless co-existence of karmic and fiery bodies. 

The double role of the fiery body to digest food and, following the 
practice of appropriate austerities, to emit burning and cooling rays across 
a distance, has led scholars to interpret the fiery body and the fiery power 
as two independent entities, though, in fact, the latter is only an attribute 
of the former. 

tadadtni bhdjyani yugapad ekasyacaturbhyah 

2.44 (SS 2.43) Including the fiery and karmic bodies, which are 
necessarily co-existent with the soul, up to four bodies can be 
simultaneously available to a worldly soul. 

According to those who affirm the necessary co-existence of the karmic 
and fiery bodies, five combinations can be present simultaneously in the 
worldly soul: 

1. fiery and karmic 

2. fiery, karmic and gross 

3. fiery, karmic and protean 

4. fiery, karmic, gross and protean 

5. fiery, karmic, gross and conveyance 

According to those who accept that only the karmic body is associated 
with the soul from beginningless time, the possible combinations are eight: 

1. karmic body alone 

2. karmic and fiery (this is rejected by SBT) 

3. karmic and gross 

4. karmic and protean 
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5. karmic, gross and protean 

6. karmic, gross and conveyance 

7. karmic, fiery, gross and protean 

8. karmic, fiery and gross (variant reading adds conveyance) 

The combination of all the five bodies is not possible because the 
protean and the conveyance cannot co-exist; these two bodies are 
acquired through the practice of two different kinds of austerities by 
ascetics possessing specific qualifications. The bodies can be acquired in 
succession, but they cannot be activated at the same time. 

nirupabbogam antyam 

2.45 (SS 2.44) The last type of body, the karmic, cannot serve the 
purpose of pleasure or pain. 

The purposes served by each body, touched upon in 2.37, are now 
explained further. 

The karmic body cannot produce pleasure or pain on its own. These 
must be experienced through the operation of the senses and/or the mind. 
Moreover, the karmic body cannot bind fresh karma or eliminate or 
suppress past karma. These services are provided by all the other bodies 
with the exception of the fiery body. Although the karmic body cannot 
serve any of these purposes or those listed below, it is the underlying cause 
for all the instruments of suffering and enjoyment. 

The fiery body is, like the karmic body, unable to bind, suppress or 
eliminate karma but, unlike the karmic body, it is unable to set up any 
activity in the soul. (It provides “the fire”, that is, the energy for the activity 
of the other bodies.) 

The gross body of a human or subhuman (animals and plants, etc.) 
experiences pleasure and pain through the physical mind and/or senses. 
(For gods and infernals, who do not have a gross body, the protean body 
serves this purpose.) 

The conveyance body helps the soul reach the Jina (omniscient religious 
founder) when it is seeking information. 

The protean body enables gods, infernals, some animals and also 
ascetics, to assume different shapes. For the gods and infernals, it is also 
the medium through which they experience pleasure and pain. 
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garbha-sammurchanajam adyam 

2.46 (SS 2.45) The first body, the gross body, is formed in the womb or 
by agglutination. 

vaikriyam aupapatikatti 

2.47 (SS 2.46) The protean body is formed at birth by descent. 

labdhipratyayarn ca 

2.48 (SS 2.47) The protean body can also be created by the power 
potential acquired through practising special austerities. 

These sutras begin the explanation of the origins and nature of the five 
types of body. 

The protean body, produced through the power potential of humans 
and animals bom of the womb who have undergone the necessary 
austerities, is superior to the protean body of the infernals and gods 
produced as their body of birth. Air-bodied beings also have the power 
potential needed for a protean body but this is not acquired by austerities; 
their gross body has this power potential in-born. 

TRANSLATOR’S NOTE 

Power potential is the capacity for action, from the mundane doings of daily life to 
supernatural acts such as hurling fire, emanating rays and creating protean bodies. 

taijasant apt 

(SS only 2.48) The fiery body is also produced by the power potential. 

The commentators all agree that the karmic body is a permanent posses¬ 
sion of the soul until its liberation whereas the gross, protean and con¬ 
veyance bodies are generated by the power potential of the soul. However, 
there is uncertainty over whether or not the fiery body is permanent (see 
2.44). The SS says that there are two permanent bodies, the karmic and the 
fiery, but there is a second fiery body that can be produced by power 
potential. The SBT says that both karmic and fiery bodies are permanent 
but the power of the latter is activated by power potential. The SB does not 
consider the fiery body permanent in the way the karmic body is. It 
explains that the fiery body in all living things results from specific 
austerities. In 2.49, it affirms this sutra to the extent that the fiery body 
may be due to the power potential. 
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subham visuddham avyaghati caharakam caturdasa-purvadhara eva 

2.49 (not SS) The conveyance body is made of auspicious, pure, non¬ 
obstructive and non-obstructed matter. It can be created only by a learned 
ascetic conversant with the fourteen books of the early literature. 

subham visuddham avyaghati caharakam pramattasamyatasyaiva 

(SS variant 2.49) The conveyance body is made of auspicious, pure, 
non-obstructive and non-obstructed matter. Only an ascetic who is self- 
restrained but prone to laxity uses this body. 

The conveyance body is used by a learned ascetic to enable him to 
approach thejina to shed light on difficult scriptural questions. However, 
the description of the ascetic in the SS variant as “prone to laxity” suggests 
that the desire to use the conveyance body is a sort of greed which is 
detrimental to spirituality. An ascetic enjoying freedom from such greed 
would not use this body. 

Unlike other bodies, the conveyance body is very short-lived. When the 
ascetic has any doubt in his mind about the meaning of a very difficult and 
obscure issue of the doctrine, he uses the conveyance body, expands his 
soul into this subtle body, reaches the distant Jina instantly and withdraws 
to the gross body within an intra-hour (less than forty-eight minutes). The 
conveyance body is abandoned as soon as the mission is completed. 

The expression “auspicious matter” in the sutra means that the clusters 
of matter that constitute the conveyance body are pleasant in colour, 
odour, touch and taste and that they produce merit. “Pure matter” implies 
that the clusters are transparent, shiny and conducive to harmless conduct. 
“Unobstructive and unobstructed matter” signifies that these clusters have 
free unimpeded movement to the destination. 

The SB also introduces a discussion of the origin of various bodies. The 
fiery body, like the conveyance body, can also be created as a power 
potential. The karmic body is its own cause and also the cause of all other 
bodies in the same way that the sun illuminates both itself and also all 
other objects. 

The SB details the ability of the protean body to take different shapes. It 
can become one and many; it can be as small as the innumerablth^ part of a 


3 For a brief explanation of the Jaina numerical system, see 1.8, and for further details, see 
appendix 1. 
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finger and as big as a mountain; it can be visible and invisible; it can be 
terrestrial and aerial; it can be resistant and non-resistant; it can create all 
forms and shapes simultaneously. 

Regarding size, the gross body can somewhat exceed 1000 yojanas in 
length, the protean body can somewhat exceed 100,000 yojanas, the 
conveyance is one cubit, the fiery and karmic can be as big as cosmic space. 

Regarding duration, the gross body lasts at least one intra-hour, and up 
to three pit-measured units of time (see appendix 2). The conveyance body 
lasts an intra-hour. The fiery and karmic bodies are eternal possessions of 
the worldly soul. 

naraka-sammurcchino napumsakani 

2.50 The infernals and beings bom by agglutination are necessarily 
hermaphroditic. 

rta devah 

2.51 The gods are never hermaphroditic. 

sesas trivedah 

(SS only 2.52) The other varieties of living beings have one of the three 
genders. 

Having described the five possible types of body of worldly beings, the 
author now begins the description of the possible genders. 

Two aspects of gender need to be distinguished: physical sex and sexual 
disposition. Whereas the physical sex refers to the sexual organ, the sexual 
disposition refers to an emotional attitude irrespective of the anatomy. 
There are three kinds of physical sex and of sexual disposition: female, 
male and hermaphroditic (see 2.6, 8.10). The physical sex and sexual 
disposition may not be correlate. 

According to the doctrine of karma, the body-making karma deter¬ 
mines the physical sex, while the rise of the quasi-passions of the conduct- 
deluding karma determines the sexual disposition. The hermaphroditic 
sexual organ is caused by the inauspicious body-making karma and the 
male and female sexual organs by the auspicious body-making karma. 

The infernal beings and all those born by agglutination, that is, the 
one-sensed beings (earth-, fire-, water-, air- and plant-bodied), those with 
two, three and four senses, and “humans and animals not born of the 


61 




womb”, are all hermaphroditic. All worldly souls up to the ninth stage of 
spiritual development are of male, female or hermaphroditic sexual 
disposition. In the tenth to fourteenth stages of spiritual development, 
there is no disposition (for the fourteen stages of spiritual development, see 
appendix 4). 

The vertebrates born with placenta (viviparous) or without placenta 
and the beings which hatch from an egg (oviparous) may be female, male 
or hermaphroditic. 

Each of the four classes of gods are either female or male. According to 
the SBT, the mansion, sylvan and luminous gods and the empyrean gods 
dwelling in Saudharma and Aisana, the first and second heavens (see 4.1, 
4.20), are of either female or male disposition. Higher gods than these are 
always of male disposition. As the levels of celestial life become higher 
because of greater spiritual attainment in previous lives, there is a gradual 
sublimation of sexual disposition. 

aupapatika-caramadeho-ttamapurusd-samkhyeyavarsdyuso 

’napavartydyusah 

2.52 (not SS) The lifespans of beings who are born by descent, destined 
to attain liberation in their current life, very noble, or destined to live for 
innumerable years, cannot be ended prematurely. 

aupapddika-caramottamadeha-samkhyeyavarsdyuso ’napavartydyusah 

(SS variant 2.53) The lifespans of beings who are born by descent, 
destined to attain liberation in their current noble life, or destined to live 
for innumerable years, cannot be ended prematurely. 4 

Now the lifespan of worldly beings is addressed, with specific reference to 
those whose allotted lifespan cannot be prematurely curtailed. The beings 
born by descent are the infernals and gods. There are sixty-three very 
noble beings: twenty-four spiritual ford-makers, twelve supreme lords, 
nine lords, nine brothers of the lords and nine rivals of the lords. Beings 
destined to live for innumerable years are found among the human and 
animal populations. 


4 The SS gives this reading that integrates the second and third clauses of the sutra but it also 
recognizes the SB reading as an ancient variant 
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The lifespan of other beings can be ended prematurely by poison or 
contact with poisonous objects, weapons, emotional impulses, distress, 
accident, and suffocation. The SB explains that the fulfilment of the 
lifespan-determining karma is merely hastened in the cases of premature 
death by poison, weapons, etc. Although made to produce its effect early, 
the power of the karma remains intact. 

The SB introduces the idea that the lifespan karma for a soul’s current 
life is bound to the soul at particular moments in its previous life. Karma 
that was loosely bound is vulnerable to premature termination; karma 
that was closely bound is invulnerable to premature termination. The SB 
compares the closely bound karma of an invulnerable lifespan to the 
closely pressed bale of dry hay that, when ignited, burns slowly and 
gradually part by part. The loosely bound karma of the vulnerable lifespan 
is like a loosely bound bundle that burns quickly, fanned by the wind. 

A soul involuntarily reduces its lifespan through agony and fear of 
death. The soul’s angst instigates a process in which it expands its own 
space units beyond the gross body, thereby reducing the length of the 
lifespan-determining karma. This accelerates its experience of the full 
fruits of its past good and bad karma. The illustration given is of the soul 
being like a wet cloth which, when fully spread out and exposed to the 
elements of sun and wind, dries more quickly than a tightly folded cloth 
kept in a shaded place. 

Even lifespans that are not vulnerable to premature termination may be 
vulnerable to trouble and pain, though not fatally so. Others are 
invulnerable to such things. 
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H aving described the essential nature of the soul in the 
previous chapter, the author now explains the various 
births the soul can take in the lower and middle regions of 
the cosmos. 

ratna-sarkard-vdlukd-pahka-dhuma-tamo-mabdtamabprabhd bhumayo 
ghandmbu-vdta-kdsa-pratistsbdh saptadhodhah (prthutarah) 

3.1 The infernal beings live in seven lands which are one below the other 
(with each lower land having a wider base than the one above). 1 From top 
to bottom, these lands are the gem-hued, pebble-hued, sand-hued, mud- 
hued, smoke-hued, dark and pitch-dark lands. Each land floats on a dense 
ocean which floats on a layer of dense air which floats on a layer of thin air 
which floats on self-supporting space. 

We begin with the description of the infernal lands in the lower half of the 
cosmos. 

The cosmos is shaped like a human standing with legs apart and palms 
resting on his waist (see figure 7, p. 68) and is therefore known as “the 
cosmic person”. It is also compared to three vases stacked on top of each 
other with the bottom and top vases turned upside-down. The cosmos is 
four-sided with a base that is 7 X 7 = 49 square rajjus or ropes (an 
astrophysical unit of measurement, see appendix 3). Gods reside in the 
upper section, or “vase”, of the cosmos, humans and animals in the middle 
section and infernal beings in the seven lands of the lower section. Each 
infernal land is named after the dominant colouring of its environment: 
precious gems, pebbles, sand, mud, smoke, darkness and intense darkness 
(see figure 7, p. 68). 

According to the SBT, the respective width of each infernal land from 
the highest to the lowest is 1, 2.5, 4, 5, 6, 6.5 and 7 ropes. The respective 


1 In the SS tradition, this sutra does not include prthutarah , translated as “with each lower land 
having a wider base than the one above”. 
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depths of the infernal lands from the highest to the lowest are 180,000, 
132,000, 128,000, 120,000, 118,000, 116,000, 108,000 yojanas. (A 
yojana is a unit of terrestrial measurement equal to 9.09 miles, see 
appendix 3.) In the SS tradition, these depths are 180,000, 32,000, 
28,000,24,000,20,000,16,000, 8,000 yojanas, respectively. 

The lands are divided by huge gaps occupied by layers of dense ocean, 
dense air, thin air and space. The dense ocean between each land is 20,000 
yojanas deep, but the layers of dense and thin air and of space increase, the 
further down the cosmos they are, so that the deepest layers are above the 
seventh infernal land. None of the air and space layers are less than 
innumerable yojanas deep. (For the concept of numbers, see appendix 1.) 
In the SS tradition, the layers of dense ocean, dense air and thin air are each 
20,000 yojanas deep. 

The SBT, following the scriptures, explains the ocean floating on air 
with an example of a balloon which can be (1) inflated with air and tied at 
its neck, (2) tied tightly with a cord in the middle, (3) untied at the neck so 
the upper portion is emptied of air and then (4) filled with water, (5) retied 
at the neck and (6) untied in the middle. At the end of this process, the 
water in the balloon will be floating on the air in it. 

tasu narakah 

3.2 The dwelling places of the infernal beings are within those lands. 

Infernal beings inhabit all of the infernal lands except for the top 1000 
yojanas and the bottom 1000 yojanas of each. According to the SB, the 
number of strata and the dwelling places in the infernal lands are as follows: 


INFERNAL LAND NUMBER OF STRATA NUMBER OF 

DWELLING PLACES 

Gem-hued 13 3,000,000 

Pebble-hued H 2,500,000 

Sand-hued 9 1,500,000 

Mud-hued 7 1,000,000 

Smoke-hued 5 300,000 

Dark 3 99,995 

Pirch-dark 1 ^ 


nityd-subhatara-lesya-parinama-deha-vedana-vikriyab 

3.3 The infernal beings in those lands are constantly subject to 
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increasingly inauspicious colouring, poor metabolism, ugly bodies, 
horrible experiences and awful shapes, all of which multiply their miseries. 

The miserable lives of the infernal beings are now described. 

There are two types of colouring. Physical colouring is a type of body¬ 
making karma (that is, it affects the body) and is a product of the soul’s 
mental, vocal and physical activity and its passions in past lives. Physical 
colouring is assumed at birth and continues till death. The second 
colouring, psychic colouring, is a transformation of the soul itself and is 
due to its current passions and activities. Psychic colouring changes all the 
time. It is the colour index of the soul and is revealed in its aura (colouring 
of the space around the body). 

There are six colourings. The first three, black, blue and grey, are 
inauspicious; the second three, fiery (red), filament-coloured (yellow) and 
white, are auspicious. The infernal beings always feature inauspicious 
colourings: black, blue or grey. This is determined by the land of their 
birth which also determines their species. From the first infernal land at the 
top to the seventh at the bottom, the respective colourings of the inhabit¬ 
ants are pure grey, greyish, grey and blue, pure blue, blue and black, pure 
black, blackish. Throughout its long life in hell, an infernal being is never 
without such colouring. Generally, no worldly soul is ever bereft of 
colouring, auspicious or inauspicious. 

The physical make-up of the infernals - their gait, shape, colour, smell, 
taste, touch and sound - is perpetually disagreeable. They have a cruel, 
pitiable and fearful appearance and become increasingly ugly and hefty in 
the succeeding hells. They are in darkness at all times and surrounded by 
streams of bad humours like mucus, urine, faeces, blood, flesh, fat and pus. 
The infernal lands resemble cemeteries strewn with the rotten flesh, hair, 
bone, skin, teeth and nails of corpses. There is the foul smell of dead bodies 
of dogs, jackals, cats, mongooses, snakes, mice, elephants, horses, cows 
and humans. There is constant weeping and wailing from all the miserable 
creatures seeking relief from their sufferings. They use their protean bodies 
to assume different shapes in the hope of escaping their suffering, but they 
multiply it instead. 

The sufferings become increasingly horrible in the succeeding hells. The 
gruelling heat increases gradually from the first to its maximum in the 
third hell. In the fourth hell, there is extreme cold in one small area with the 
rest at the maximum temperature. In the fifth hell, the reverse applies, 
intense heat in a small area and the rest intensely cold. In the sixth hell it is 
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extremely cold and in the seventh colder still. 

The SS has a slightly different version: heat continues up to the fourth 
hell. In the fifth, there is heat in a large part of the upper region and cold in 
the small part of the lower region. In the sixth and seventh hell, there is 
cold only. 

parasparodirita-duhkhah 

3.4 They inflict pain on one another. 

The sources of the infernal beings’ suffering are twofold: their con¬ 
spicuous enmity towards each other and their nightmarish physical sur¬ 
roundings. In the extreme cold and heat, they all suffer from insatiable 
hunger and thirst. They wish to devour everything and drink the oceans 
dry but their environment prevents any satisfaction of their desires. 

The infernals possess the power of clairvoyance, but this clairvoyance is 
deluded by their perverse outlook that perceives objects and events topsy¬ 
turvy. They can perceive remote objects but only those that frighten and 
cause pain. They harbour mutual hostilities like that between the crow and 
the owl or the snake and the mongoose. They assume frightful shapes and 
will fight with any lethal weapon that they create ad hoc out of earth - 
sharp nail, rock, sword, mace, hatchet, axe, spear, pike, javelin, crow-bar 
and also with their bare hands, feet and teeth. They fight constantly, 
shouting and inflicting unbearable pain on one another, creating an 
environment resembling a slaughterhouse. 

samklista-surodiritaduhkhas ca prak caturthyah 

3.5 The inhabitants of the first three infernal lands are tortured by the 
mansion-dwelling gods of evil thoughts and deeds. 

Because of their past evil deeds, the infernal beings are born to a life of 
damnation. They suffer three types of agony: the ghastly environs, the 
vengeance which they inflict upon one another, and the gods of evil 
thoughts and deeds who revel in inciting the infernal beings to torture one 
another. According to the SBT, these three agonies prevail up to the third 
hell. The lower hells have only the first two agonies as the gods have no 
access to these hells. 

There are fifteen classes of the demonic gods, who are born among the 
mansion-dwelling deities (see 4.1) because of their deluded world-view 
and predilection for wicked acts in past lives which led them to perform 
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misguided austerities and to unwittingly expel beneficial karma. These 
demonic gods do not know the misfortune that awaits them but take pride 
in their status, considering themselves the luckiest of all creatures. By 
nature, they are sadists who find pleasure in devising torments for the 
infernal beings. They force them to drink molten iron, embrace red-hot 
iron pillars, climb up and down thorny trees. They strike them with 
hammers, attack them with hatchets and knives, sprinkle boiling oil on 
them, fry them in pans, bake them in ovens, drown them in the hellish 
streams, crush them in grinders. Since the lifespans of the infernal beings 
cannot be shortened, their agonies are unremitting. 

The SB compares these gods to humans overwhelmed with lust and hate 
who delight in heinous crimes such as instigating fatal fights between 
cows, bulls, buffaloes, pigs, sheep, cocks and boxers. They squandered 
good karma in former lifetimes which offered them opportunity for better, 
more wholesome pastimes. They undertook austerities motivated by 
impious and immoral ambitions. Because the austerities were performed 
in a state of deceit, greed for karmic rewards, deluded world-view (8.1), 
strong passion and denial of their evil motives, they generated karma 
which was apparently beneficial but had a sting in the tail. 

TRANSLATOR’S NOTE 

Austerities differ from religion to religion. It is not the nature of the austerity so 
much as the nature of its motivation that determines its benefits. Austerities are 
misguided when they are motivated by passion rather than faith. 

tesv eka-tri-sapta-dasa-saptadasa-dvavimsati-trayastrimsat- 
sagaropamah sattvanam para sthitih 

3.6 The maximum lifespans of the beings in the seven infernal lands are 
respectively one, three, seven, ten, seventeen, twenty-two and thirty-three 
ocean-measured periods. 

The lifespans of infernal beings, like those of gods, cannot be counted in 
ordinary numerical figures; they are calculated in ocean-measured periods 
(see appendix 2). 

Souls are born in hells according to their karma and the nature of the 
species to which they belonged in the immediately previous life, as shown 
below: 
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SPECIES 

1. all non-rational five-sensed animals 

2. reptiles with legs (rational, five- 
sensed) 

3. birds (rational, five-sensed) 

4. rational, five-sensed land animals 
(e.g. lions) 

5. legless reptiles (rational, five-sensed) 

6. female humans 

7. male humans and five-sensed, 
rational aquatic animals (fish, 
crocodiles) 


HELLS OF BIRTH 
1st (gem-hued) 

1st—2nd (down to pebble-hued) 

1 st-3 rd (down to sand-hued) 
1st—4th (down to mud-hued) 

1st—5th (down to smoke-hued) 
1st—6th (down to dark) 
lst-7th (down to pitch-dark) 


The gods and infernal beings cannot be immediately re-born in hells 
because they are not capable of the virulent aggression and excessive 
possessiveness which cause birth in infernal regions (see below trans¬ 
lator’s note). Nor can the infernal beings be re-born in heavens; they are 
not capable of the self-restraint, austerity, etc. which cause birth in the 
heavens (see 6.20). After completing their lives in the infernal lands, souls 
are born either as subhumans (animals, plants etc.) or human beings. In 
this next life, those from all seven hells are capable of attaining the 
enlightened world-view; those from the first six hells are capable of partial 
restraint (as householders); those from the first five hells are capable of 
self-restraint (as monks/nuns); those from the first four hells are capable ot 
attaining liberation; and those from the first three hells who are re-born as 
humans can attain the status of a Jina (religious founder). 

As regards flora and fauna and inhabitants of the hells, there are islands, 
oceans, mountains, rivers, lakes, villages, towns, sea ports, plants, trees, 
grass, animals, men and gods in the upper part of the first hell which is in 
the middle region of the cosmos. But these do not actually belong to hell. A 
soul can be born as a god in this part of the first hell but in no other part of 
hell. Such a soul can travel only down as far as the third hell. It is a resident 
of hell, but not a native. However, there are some exceptions to entering 
the lower hells; the most demonic gods (3.5) may sometimes go there and 
when an omniscient soul expands all its space units, it permeates al t e 
hells. Moreover, people from the middle region, who have the power to 
create a protean body, can also enter all the hells to visit a friend from a 


previous life. . , , 

The SB explains that the two substances, the medium of motion and the 
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medium of rest (5.13, 5.17), sustain the stability of the cosmos. It is they 
which give it its particular shape resembling a pyramid at the bottom, a 
cymbal in the middle and a drum placed at the top (3.1). 1 

TRANSLATOR’S NOTE 

Jaina philosophy says that the human, and particularly the male human’s, capacity 
for good and bad is more extreme than with any other being. A demon or god is 
not capable of such a wide range of behaviour. The sexuality of women limits them 
more than men. 

jambudvipa-lavanadayah subhanamano dvtpa-samudrah 

3.7 There are islands and oceans that bear propitious names such as 
Jambu Island, Lavana Ocean and so on. 

dvirdvirviskambhah purva-piirva-pariksepino valayakrtayah 

3.8 The islands and oceans are concentric rings, the succeeding ring 
being double the preceding one in breadth. 

tanmadhye merunabhir vrtto yojansatasahasra-viskambbo jambudvtpab 

3.9 At the centre of these island and oceans is the round island of Jambu 
with a diameter of 100,000 yojanas and Mount Meru at its navel. 

Having described the lands of the lower region, the author now describes 
the lands of the middle region. 

Jambu is an island, as perfectly round as a potter’s wheel, at the centre of 
the middle region of the cosmos. The diameter of the island is 100,000 
yojanas (909,000 miles). Mount Meru, in the middle of the island, is 
100,000 yojanas high with 1000 of these yojanas below the surface of the 
earth. From its position in the dead centre of the cosmos, the base of 
Mount Meru touches the top of the first infernal land and its peak touches 
the bottom of the celestial region above. 

Jambu is ringed by the Lavana Ocean (Salt Ocean) which is twice as 
wide as Jambu. The Lavana Ocean is ringed by Dhataklkhanda Island 
which is twice as wide as the Lavana (see figure 8, p. 76). Dhataklkhanda 
is ringed by the Kala Ocean which is twice as wide as Dhataklkhanda. This 
pattern continues with Puskara Island, the Puskara Ocean, Varunavara 

2 The reference to the cymbal has caused some speculation that the various regions may be 
circular rather than square. 
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Island, the Varuna Ocean, Kslra Island, the Kslra Ocean, etc. up to the 
Svayambhuramana Ocean which rings the last island of the same name. 
There are innumerable islands and oceans. 

tatra bharata-haimavata-hari-videha-ramyaka-hairanyavatai- 
ravatavarsah ksetrani 

3.10 There are seven continents on Jambu Island: Bharata, Haimavata, 
Hari, Videha, Ramyaka, Hairanyavata and Airavata. 

We begin the description of Jambu with its seven continents. Bharata is the 
southernmost continent of Jambu. The continent of Haimavata is to the 
north with Hari further north and so on to Airavata which is 
northernmost (see figure 9, p. 78). 

Although Mount Meru is in the centre, it is to the north of all the 
continents. This apparent anomaly has been explained in the SBT by 
pointing out that what is to the east for the inhabitants of Bharata 
continent is to the west for the inhabitants of the eastern part of the fourth 
continent, Videha. It follows from this that according to ancient Jaina 
geographers, Jambu is not a flat circular plate but a sphere. 

The SB also mentions a rectangular space, consituted by eight space 
units in the centre of cosmic space, that determines geographical directions 
independently of the sun. 

tadvibhajinah purvaparayata hunavan-mababimavan-nisadba-mla- 
rukmi-sikharino varsadharaparvatah 

3.11 The six mountains that extend from east to west and divide the 
seven continents are Himavan, Mahahimavan, Ni§adha, Nila, Rukmin 
and Sikharin. 

The SB details the locations and dimensions of the seven continents of 
Jambu and the six mountains which divide them. (For these details, see SS 
3.32.) 

hema-rjuna-tapanTya-vaidurya-rajata-hemamayah 

(SS 3.12) The mountains are, respectively, as golden as Chinese silk, as 
white as the Arjuna tree, as crimson as the rising sun, as blue as sapphire, 
as white as silver, as golden as Chinese silk. 

This sutra begins the twenty-one additional sutras in the SS which describe 
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the colours of the mountains and their mineral wealth, as also the lakes, 
rivers, gardens, and so on with their locations and dimensions. These 
sutras also include an account of the inhabitants of these areas and the 
concept of time cycles. 

manvicitraparsva upari mule ca tulyavistdrah 

(SS 3.13) The sides of these mountains are spotted with variegated 
jewels and their peaks are of equal dimensions, as are their middles and 
bases. 

padma-mahapadma-tigincba-kesarl-mabapundarTka-pundarikd hradas 
tesam upari 

(SS 3.14) On the mountaintops are the lakes Padma, Mahapadma, 
Tigincha, Kesari, Mahapundarika and Pundarika. 

prathamo yojanasahasrayamas tadardhaviskambho hradah 

(SS 3.15) The first lake is 1000 yojanas east to west and 500 yojanas 
north to south. 

dasayojanavagahah 

(SS 3.16) It is ten yojanas deep. 

tanmadhye yojanam puskaram 

(SS 3.17) In the middle of this lake, there is a lotus with a spread of one 
yojana. 

taddvigunadviguna hradah puskarani ca 

(SS 3.18) The length, width and depth of the lakes and the size of the 
lotuses in the other mountains are progressively double. 

tannivasinyo detryah sri-hrt-dhrti-kTrti-buddhi-laksmyah 
palyopamasthitayah sasamanika-parisatkah 

(SS 3.19) The nymphs residing in palaces on the lotuses are Sri 
(Fortune), Hri (Modesty), Dhrti (Patience), KIrti (Fame), Buddhi 
(Wisdom) and Lak$ml (Wealth). Their lifespan is measured in 
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pit-measured periods. Their companions are the co-chief and counsellor 
gods. 

gamga-sindhu-rohid-rohitasya-harid-harikantd-sM-sitodd-ndn- 
narakdntd-suvarna-rupyakuld-raktd-raktoddh saritas tanmadhyagab 

(SS 3.20) The rivers flowing across the continents are Gamga, Sindhu, 
Rohit, Rohitasya, Harit, Harikanta, Sita’ Sitoda, Nan, Narakanta, 
Suvarnakula, Rupyakula, Rakta and Raktoda. 

dvayor dvayoh purvah purvagah 

(SS 3.21) Of these fourteen rivers, every odd-numbered one flows to the 
eastern ocean. 

sesas tv aparagah 

(SS 3.22) The others flow to the western ocean. 

Of the rivers mentioned above, the Gamga (Ganges) rises from Lake 
Padma and passes through the eastern archway. The Sindhu (Indus) passes 
through the western archway. The Rohitasya passes through the northern 
archway. The Rohit rises from Lake Mahapadma and passes through the 
southern archway. The Harikanta passes through the northern archway. 
The Harit rises from Lake Tigincha and passes through the sourthern 
archway. The Sitoda passes through the northern archway. The Sita rises 
from Lake Kesari and passes through the southern archway. The 
Narakanta passes through the northern archway. The Nari rises from 
Lake Mahapundarika and passes through the southern archway. The 
Rupyakula passes through the northern archway. The Suvarnakula rises 
from Lake Pundarika and passes through the southern archway. The 
Rakta passes through the eastern archway. The Raktoda passes through 
the western archway. 

caturdasa-nadisahasra-parivrtd gamga-sindbvd dayo nadyah 

(SS 3.23) The Gamga, Sindhu and other rivers are joined by 14,000 
tributaries. 

There are 14,000 tributaries of each of the rivers Gamga and Sindhu in the 
continent of Bharata. For these rivers in the other continents, the number 
of tributaries doubles progressively up to the continent of Videha and then 
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reduces by half regressively till the last continent. 

bharatah sadvinsa-pamcayojanasata-vistdrab sat caikonavimsatibhaga 
yojanasya 

(SS 3.24) The continent of Bharata is 526 6 /i9 yojanas wide. 

taddviguna-dviguna-vistard varsadharavarsa videhantah 

(SS 3.25) The mountains and continents double in width progressively 
up to the continent of Videha. 

uttara daksinatulyah 

(SS 3.26) The continents and mountains in the north beginning from the 
continent of Airavata up to Mount Nila are like the southern ones 
beginning from the continent of Bharata. 

bharatai-ravatayor vrddhi-hrdsau satsamayabbyam utsarpiny- 
avasarpimbhyam 

(SS 3.27) During their time cycles of six ascending and six descending 
aeons, the continents of Bharata and Airavata experience periods of 
prosperity and decline. 

Having completed its description of the geographical dimensions and 
conditions of the seven continents of Jambu, the SS now begins a descrip¬ 
tion of the temporal dimensions and conditions. 

The cycles of prosperity and suffering peculiar to Bharata and Airavata 
affect the lifespan, height (number of spinal joints), pleasures and pains, 
morality, spirituality, and so on, of the human inhabitants of these con¬ 
tinents. In the descending half of the cycle, a state of supreme plenty 
gradually dwindles to a state of extreme privation through the six aeons 
of: 

1. supreme plenty 

2. plenty 

3. plenty-with-privation 

4. privation-with-plenty 

5. privation 

6. extreme privation. 

In the ascending half of the cycle, these aeons reverse as the state of 
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extreme privation is gradually replaced by supreme plenty. 

The ascending and descending semi-cycles are each 10 ocean- 
measured periods. Together they constitute a kalpa or full time cycle. The 
aeon of supreme plenty is 400 X 10 12 ocean-measured periods. At the start 
of this aeon, the humans in the two continents of Bharata and Airavata 
enjoy unlimited luxury on a par with that enjoyed by the humans in the 
land of North Kuru in the continent of Videha. By the start of the aeon of 
plenty, which lasts for 300 X 10 12 ocean-measured periods (for time units, 
see appendix 2), they are enjoying the state that prevails in the continent of 
Harivarsa. By the start of the aeon of plenty-with-privation, which lasts 
for 200 X 10 12 ocean-measured periods, their pleasures are equal to those 
of the continent of Haimavata. By the start of the aeon of privation-with- 
plenty, which lasts for 100 X 10 12 ocean-measured periods less 42,000 
years, they enjoy the state that prevails in the continent of Videha. The last 
two aeons of privation and of extreme privation are each 21,000 years, 
and are then immediately repeated in the subsequent aeons of extreme 
privation and of privation which begin the ascending semi-cycle. 

The aeon in which we live is the fifth in the descending semi-cycle, the 
aeon of privation. This started three years and eight months after the 
liberation of Mahavira (over 2500 years ago) and runs for 21,000 years. 

tabby dm apard bhumayo’vasthitah 

(SS 3.28) The conditions in the other continents are constant. 

Only Bharata and Airavata are affected by time cycles. The people in the 
other continents experience stable conditions. Videha inhabitants have 
privation-with-plenty, except for those in the land of North Kuru where 
they enjoy supreme plenty. The people in the continents of Haimavata and 
of Hairanyavata enjoy plenty-with-privation and the people in Hari and 
Ramyaka enjoy plenty. 


eka-dvi-tri-palyopamasthitayo haimavataka-barivarsaka- 
daivakuravakdh 

(SS 3.29) The inhabitants of Haimavata, Hari and Deva Kuru have 
lifespans of one, two and three pit-measured periods, respectively. 

In the islands inhabited by humans (SS 3.35), there are five continents 
called Haimavata, five continents called Hari and five lands called Deva 
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Kuru (in the five continents of Videha). (This will be explained further in 
SS 3.33-3.35.) 

In the five continents called Haimavata where plenty-with-privation 
always prevails, the people have a lifespan of one pit-measured period. 
They are 2000 bows high (one bow = six feet), take only one meal every 
two days and are the colour of blue lotus. (For measurements of time and 
space, see appendices 2 and 3.) 

In the five continents called Hari where plenty always prevails, people 
have a lifespan of two pit-measured periods. They are 4000 bows high, eat 
a meal every three days and are the colour of a conch. 

In the five lands called Deva Kuru, where supreme plenty always pre¬ 
vails, people live for three pit-measured periods, are 6000 bows high, eat a 
meal every four days and are the colour of gold. 

tathottarah 

(SS 3.30) The conditions of the inhabitants of the northern continents 
are just like those of their southern counterparts. 

The conditions and the inhabitants of the continent of Hairanyavata are 
the same as Haimavata. Those in Ramyaka are like those in Hari. Those in 
the land of North Kuru are like those of the land of Deva Kuru. 

videhesu samkhyeyakalah 

(SS 3.31) The humans of Videha live for numerable years. 

In the five continents of Videha where plenty-with-privation prevails, the 
people are 500 bows high, take their meals daily and live at least one 
intra-hour and at most one purvakoti. (1 purva = 8,400,000 2 and 1 koti = 
10 7 , so 1 purvakoti = 8,400,000 2 X 10 7 . See appendix 2 for further 
details.) 

bharatasya viskambho jambudvtpasya navatisatabbagah 

(SS 3.32) The width of Bharata is V 190 of the diameter of Jambu Island. 

Jambu Island has seven continents and six mountains (see figure 9, p. 78). 
The continent of Bharata is succeeded by Mount Himavan which is twice 
as wide as Bharata. Similarly, the width of the next continent, Haimavata, 
is twice that of Himavan and so on for Mount Mahahimavan, 
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the continent Hari, Mount Nisadha and the continent Videha. After this, 
the sizes begin to diminish. The continent Videha is succeeded by Mount 
Nila which is half the width of Videha. Simiarly Ramyaka is half the width 
of Nila and so on for Mount Rukmin, the continent Hairanyavata, Mount 
Sikharin and the continent Airavata. 

So, if the width of the continent Bharata is given as the standard 
measurement, that is, as one unit, the widths of the mountains and 
continents going from one side of Jambu to the other, beginning with 
Bharata, will be: 1,2,4,8,16,32,64,32,16,8,4,2,1 units, respectively, 
giving a total of 190 units for the diameter of Jambu Island. Now, as the 
diameter of Jambu Island is 100,000 when measured in yojanas, the value 
of one unit = 100,000/190 = 526 6 /i9. Therefore Bharata is 526 6 /i9 
yojanas wide (as given in SS 3.24). 

The table below gives the widths of the continents and mountains. 


CONTINENTS AND MOUNTAINS 
Continent of Bharata 
Mount Himavan 
Continent of Haimavata 
Mount Mahahimavan 
Continent of Hari 
Mount Nisadha 
Continent of Videha 
Mount Nila 
Continent of Ramyaka 
Mount Rukmin 
Continent of Hairanyavata 
Mount Sikharin 
Continent of Airavata 


UNITS 


YOJANAS 

1 unit 

= 

526 6 /i9 

2 units 

= 

1,052 'Vi9 

4 units 

= 

2,105 s /i9 

8 units 

= 

4,210 10 /i9 

16 units 

= 

8,421 Vt9 

32 units 

= 

16,842 yw 

64 units 

= 

33,684 V.9 

32 units 

= 

16,842 2 /i9 

16 units 

= 

8,421 */i9 

8 units 

= 

4,210 10 /i9 

4 units 

= 

2,105 5 /i9 

2 units 

= 

1,052 l2 /i9 

1 unit 

= 

526 6 /i9 


dvir dhatakikhande 

3.12 (SS 3.33) There are twice as many continents and mountains on 
Dhatakikhanda Island as there are on Jambu Island. 

In this sutra, which begins the descriptions of the islands beyond Jambu 
inhabited by humans, the SB, SBT and SS traditions converge once more. 

Dhatakikhanda Island is divided into two parts by two mountains 
spreading north to south. There are also two Mount Merus, one in the east 
and one in the west. Around each of the two Merus, there are seven 
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continents and six mountains, each named exactly as on Jambu Island. So, 
there are two Bharatas, two Mount Himavans, etc., on Dhataklkhanda 
Island. The island is surrounded by Kala Ocean which is surrounded by 
the Puskara Island. 

puskarardhe ca 

3.13 (SS 3.34) Half of Pu$kara Island has as many continents as all of 
Dhataklkhanda Island. 

prah manusottaran manusyah 

3.14 (SS 3.35) The human species exists up to Mount Manujottara. 

Now we consider the human species and the area of the middle region 
which they inhabit. 

Puskara Island is four times as wide as Jambu Island. Therefore, there 
should be four Bharatas, etc., but here the description is of only half of 
Puskara Island. On this island, the mountain range called Manusottara 
(literally “furthest limit of human habitation”) runs around the middle of 
the island ring, dividing it into two rings. The inner ring is inhabited by 
humans. Beyond this, there are only animals. 

In the inner ring of Puskara, there are two sets of seven continents and 
six mountains of the same names as on the islands of Jambu and 
Dhataklkhanda. So, altogether on the first two islands and half of the third 
island, there are five Bharatas, five Haimavatas and so on. Therefore, there 
are 7 X 5 = 35 continents in total that are inhabited by humans. 

arya mlecchas ca 

3.15 (SS 3.36) Human beings fall into two classes: Aryas and Mlecchas. 

In this broad classification of the human race, the commentators differ on 
the details, but generally the Aryas are better born, better behaved, better 
spoken and more highly developed, both physically and spiritually, than 
the Mlecchas. Some of the Mlecchas are said to have the faces of animals 
such as the ram, horse, elephant, lion and tiger. 

The SB classifies the Aryas as those who qualify as such by race, family, 
profession, expertise or language. The SS attributes supernatural powers 
to some Aryas and divides those without such powers into those who are 
Aryas by country of birth, race, profession, conduct or because of their 
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enlightened world-view. 

In general, Mlecchas are said to be born in islands between the main 
islands and on “teeth” or peninsulas extending into the Lavana Ocean. 
The SS also allows that some Mlecchas are born in the fifteen lands where 
spiritual effort is possible (see 3.16 below). 

TRANSLATOR’S NOTE 

The very detailed descriptions of the Aryas and Mlecchas, not given in full here, 
include lists of particular dynasties and geographical regions of India. They are a 
mixture of myth, history and politics. The term Arya commonly refers to peoples 
north of the Ganges, descendants of the tribes who swept down into the Indian 
sub-continent in the second millenium BCE. The term Mlecchas, as described by 
the commentators, embraces the more ancient peoples of India south of the 
Ganges, including great emperors, and also Greek and Ionian invaders of the past. 

bharatai-ravata-videhah karmabhumayo ’nyatra devakuru- 
ttarakurubhyah 

3.16 (SS 3.37) Spiritual effort is possible in the continents of Bharata, 
Airavata and Videha, excepting Deva Kuru and Uttara Kuru. 

There are fifteen lands where spiritual effort is possible: the five Bharatas, 
five Airavatas and five Videhas. One of each is on Jambu Island and two of 
each are on Dhataklkhanda and Puskaravara Islands, respectively. There 
are thirty-two sub-continents in each of the five Videhas, making 32x5 = 
160 provinces of spiritual conquest, known simply as “conquests”. 

The Jinas and people capable of attaining liberation because of their 
experience of suffering, essential to spiritual effort, are born in the fifteen 
lands. In the five Videhas, there are at least twenty Jinas - four in each 
Videha - available at any time. There may be as many as 160 Jinas - one in 
each of the 160 conquests — available at any one time. In each of the 
Bharatas and Airavatas, there are twenty-four successive Jinas who are 
only born during the third and fourth aeons of the descending semi-cycle 
of time and the second, third and fourth aeons of the ascending semi-cycle 
(see SS 3.27). The highest number of Jinas that can possibly be in the world 
at the same time is 170: 160 in the five Videhas and one in each of the five 
Bharatas and five Airavatas. 

The Deva Kurus and Uttara Kurus in the Videha continents are not 
lands where spiritual effort is possible. Unlike the rest of the Videhas in 
which the state of plenty-with-privation prevails, these regions enjoy 
supreme plenty which is detrimental to spiritual effort. The people are 
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bom in pairs and have their needs satisfied by desire-giving trees. 
nrsthiti parapare tripalyopama-ntarmuhurte 

3.17 (SS 3.38) Humans live for at least one intra-hour and at most three 
pit-measured periods. 

tiryag-yotimam ca 

3.18 (SS 3.39) The lifespans of animals are similar to those of humans. 

The lifespans of humans and animals are of two kinds: time spent in the 
same body and time spent as the same species. 

The SB gives a detailed description of these two kinds of durations for 
the different species. The maximum lifespan of a pure earth-bodied being 
is 12,000 years; of the hard earth-bodied being, 22,000 years; of the 
water-bodied, 7000 years; of the air-bodied, 3000 years; of the fire¬ 
bodied, three days and nights; and of the vegetation-bodied, 10,000 years. 
The time spent in the same type of body can, in the case of the earth-, 
water-, air - and fire-bodied beings, be innumerable descending and 
ascending time cycles (see SS 3.27). For vegetation-bodied beings, the time 
spent can be infinite descending and ascending cycles. 

Two-sensed beings have a maximum lifespan of twelve years, three- 
sensed beings have forty-nine days, four-sensed have six months. All of 
these beings spend numerable thousands of years being reborn into the 
same type of body. 

Five-sensed animals are divided into aquatics, legless reptiles, legged 
reptiles, aerials and terrestrials. Each of these groupings has two classes, 
those born by sexual reproduction and those born by agglutination of 
material particles (see 2.32, 2.36). The former are rational beings, the 
latter non-rational (2.24). The maximum lifespan of these creatures is as 
follows: 

TYPE MAXIMUM LIFESPAN 

Aquatics (e.g. fish) 

rational one purvakoti 

non-rational one purvakoti 

Legless reptiles (e.g. snakes) 

rational one purvakoti 

non-rational 53,000 years 
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Reptiles with legs (e.g. lizards) 

rational one purvakoti 

non-rational 42,000 years 


Aerials (e.g. birds) 

rational innumerable 

years equal 
to one 

innumerablth 
part of one pit- 
measured period 

non-rational 72,000 years 

Terrestrials (quadrupeds, e.g. lions) 

rational three pit-measured periods 

non-rational 84,000 years 


The number of repeated births of these animals in the same species is seven 
or eight. The minimum duration of human and animal births is one 
intra-hour (just less than forty-eight minutes). (For an explanation of the 
time units, see appendix 2.) 
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T he description of the different births a soul can take 
continues now with specific reference to birth as a god. 

devas caturnikayab 

4.1 The gods fall into four classes. 

The four classes of gods are: mansion-dwelling, forest, luminous and 
empyrean. 

trtlyah pttalesyah 

4.2 (not SS) The gods belonging to the third class, that is the luminous 
gods, have red [fiery] colouring. 

aditas trisu pitantalesyah 

(SS variant 4.2) The first three classes of gods, that is the mansion¬ 
dwelling, forest and luminous, have the first four colourings: black, blue, 
grey and red [fiery]. 

According to the SB tradition, the mansion and forest gods have any one of 
the first four colourings, the luminous gods are only ever red, the first two 
varieties of empyrean gods (see 4.20) are red (fiery), the next three varieties 
are yellow (filament) and the rest are white. 

The SS concurs with the colourings for empyrean gods, but says that all 
three classes of gods except the empyrean can be born with any one of the 
four colours, although in maturity they are necessarily red (fiery). 

The SBT clarifies that it is only the physical colour that is defined with 
respect to different classes of gods; their psychic colour may be any one of 
the six colours - black, blue, grey, red, yellow or white. 
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dasa-sta-panca-dvadasa-vikalpah kalpopapannaparyantah 

4.3 Within the classes of gods, there are ten types of mansion, eight of 
forest, five of luminous and twelve of graded empyrean gods. 1 

Of the four classes of gods, the mansion gods inhabit the upper part of the 
first hell and also parts of the Videha continents and Mount Manusottara 
in the middle region of the cosmos (SS 3.35). The forest gods also live in 
part of the highest hell realm (4.12) and the middle region. The luminous 
gods inhabit the skies of the middle region and the empyrean gods are in 
the upper (heavenly) region. 

The gods are, by nature, playful. They live a happy extravagant life. 
Because of their austerities in past lives, they have powerful bodies capable 
of unimpeded movement through any part of the cosmos. 

(For full details of the types of gods, see 4.11-4.13,4.18-4.20.) 

indra-samanika-trayastrirnsa-pdrisadyd-tmaraksa-lokapdld-nika-praki- 

rttaka-bhiyogya-kilvisikas caikasah 

4.4 There are chiefs, co-chiefs, ministers, counsellors, sentinels, 
custodians, army chiefs, citizens, attendants, and menials in each of the 
four classes of gods. 

trdyastrimsa-lokapalavarjya vyantara-jyotiskab 

4.5 The forest and luminous gods are, however, devoid of ministers and 
custodians. 

purvayor dvtndrah 

4.6 There are two chiefs for each type of mansion and forest god. 

The two chiefs for each type of mansion god are as follows. 


CHIEFS 

1 . Camara, Bala (Vairocana in SS) 
Deer-tail, Vigorous (Shining in SS) 


TYPE 

Asurakumara 
Fiendish youths 


1 Above these are the non-graded empyrean gods (4.18). 





CLASSES, TYPES AND GRADES 


2. 

Dharana , Bhutananda 

Nagakumara 


Protector, Joy of Beings 

Serpentine youths 

3. 

Hari, Harisaha ( Harisimha, Harikanta Vidyutkumara 
in SS) 


Tawny, Tawny-tolerant (Tawny 

Lion, Tawny Glaze in SS) 

Lightning youths 

4. 

Venudeva, Venudhari 

Suparnakumara 


Flute Devotee, Flautist 

Vulturine youths 

5. 

Agnisikha, Agnimanava 

Agnikumara 


Fire-flame, Man of Fire 

Fiery youths 

6. 

Velamba , Prabhanjana 
( Vailamba) 

Vatakumdra 


Trembling, Hurricane (Furious 
in SS) 

Stormy youths 

7. 

Sughosa, Mahaghosa 

Stanitakumara 


Sonorous, Loud 

Thundering youths 

8. 

Jalakanta, Jalaprabha 

Udadhikumara 


Loved by Water, Colour of Water 

Oceanic youths 

9. 

Purna , Vasistha 

Dvtpakumara 


Fully-fledged, Most Excellent 

Island youths 

10. 

Amitagati, Amitavahana 

Dikkumara 


Infinite Speed, Infinitely Fast Chariot 

Guardians of the cardinal 
(compass) points 

The two chiefs for each type of forest god are as follows: 

CHIEFS 

TYPE 

i. 

Kinnara , Kimpurusa 

Kinnara 


Deformed Human, Deformed Person 

Deformed human 

2. 

Satpurusa, Mahapurusa 

Kimpurusa 


Good Person, Great Person 

Deformed person 

3. 

Atikaya , Mahakaya 

Mahoraga 


Giant, Big-bodied 

Great serpent 

4. 

Gitarati, Gitayasas 

Gandharva 


Music Devotee, Music Celebrity 

Musician 
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5. Purnabhadra, Mattibhadra 

Fully Auspicious, Auspicious Gem 


6. Bhtma, Mababhtma 
Dreadful, Terrible 


Yaksa 

Treasure keeper 

Raksasa 

Demon 


7. Pratiriipa, Atirupa (Apratiriipa in SS) Bhiita 
Devilish, Giant Devil (Supreme Devil Devil 
in SS) 


8. Kala, Mahakala 
Death, Great Death 


Pisaca 

Goblin 


The SB names the chiefs of the luminous gods as the suns and moons. 
pitanta-lesyab 

4.7 (not in SS) The colouring of these gods [mansion and forestl are 
black, blue, grey and red [fiery]. 

kayapravTcara a aisanat 

4.8 (SS 4.7) The gods up to the Aisana in the second heaven enjoy sexual 
pleasure through copulation. 

With respect to their sexual propensities, the gods are divided into three 
groups: (1) those with goddesses and sexual appetites, (2) those without 
goddesses but with sexual appetites, (3) those without goddesses and 
without sexual appetites. 

All the mansion, forest and luminous gods in the upper part of the 
infernal region and in the middle region, as well as the first two types of 
empyrean gods, Saudharma and Aisana, in the heavenly region, are of the 
first group; they have goddesses and indulge in sexual copulation. These 
gods are as intense in their passion for sex as human beings. 

sesah sparsa-rupa-sabda-manah-pravicard dvayor dvayoh 

4.9 (SS 4.8) The rest of the empyrean gods, taken successively in groups 
of two, satisfy their sexual appetite through touch, sight, sound and 
thought, respectively. 

The empyrean gods of Sanatkumara in the third heaven and Mahendra in 
the fourth heaven are satisfied simply by touching the goddesses who 
appear before them to gratify their desires. The desires of the gods in 
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Brahmaloka and Lantaka, the fifth and sixth heavens, are fulfilled simply 
by gazing at the goddesses dressed in beautiful garments in response to 
their desires. The gods of Mahasukra and Sahasrara, the seventh and 
eighth heavens, are satiated by the sweet song and music from the god¬ 
desses who appear to gratify them. The gods of Anata, Pranata, Arana and 
Acyuta, the ninth to twelfth heavens, feel satisfied through sexual fantasy. 

Each of these sexual appetites is a refinement of the passions of the 
previous one and, as a result, the pleasure increases successively to 
incomparable excellence in the case of sexual fantasy. 

pare ’pravtcarah 

4.10 (SS 4.9) The other gods are devoid of sexual indulgence. 

Now the gods who are without goddesses and sexual needs are described. 
These are the empyrean gods without rank. They live in a state of joy 
which is far superior to the sensual gratification that arises from copula¬ 
tion, touch, sight, sound or sexual fantasy. 


bbavanavasino 'sura-naga-vidyut-suparna-gni-vata-stanito-dadbi- 
dvtpa-dikkumdrdh 

4.11 (SS 4.10) The mansion gods are of ten types: fiendish youths, 
serpentine youths, lightning youths, vulturine youths, fiery youths, stormy 
youths, thundering youths, oceanic youths, island youths and youths who 
rule the cardinal points. 

Having dealt with the sexual propensities of the gods, the types of gods in 
each class are now detailed beginning with the lowest class, the mansion¬ 
dwelling gods. 

With the exception of the first type, all the mansion gods are named 
according to the natural phenomenon to which they are akin. The SB gives 
a vivid description of the appearance, demeanour and symbol of each 
type: 

1. Fiendish youths are huge, black and handsome with a serene but 
severe demeanour. They wear a crown with a crest jewel. 

2. Serpentine youths are bluish black with an exceedingly graceful head 
and face. They have a soft, delightful gait and the hood of a snake on 
their head. 

3. Lightning youths are white, mild-mannered and resplendent with a 
thunderbolt as their emblem. 
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4. Vulturine youths are bluish white with an exceedingly graceful neck 
and chest. They have a powerful, soaring flight and the garuda bird 
(vulture) as their emblem. 

5. Fiery youths are curvaceous, white and radiant. The jar of plenty is 
their symbol. 

6. Stormy youths are white with a round solid body but a slim belly. 
They are swift and agile and have the horse as their emblem. 

7. Thundering youths are light black with a mild look and a soft, deep, 
sonorous voice which can be heard at great distances. They wear the 
insignia of prosperity. 

8. Oceanic youths are bluish black with graceful thighs and waist. They 
have an unyielding manner and their emblem is the crocodile. 

9. Island youths are bluish white with exceedingly graceful chest, 
shoulders, arms and palms. They are brave and ferocious and their 
symbol is the lion. 

10. Guardians of the cardinal points are bluish with exceedingly graceful 
legs and feet. They are regal and their symbol is the elephant. 


vyantarahkinnara-kimpurusa-maboraga-gandharva-yaksa-raksasa-bhu- 

ta-pisacah 

4.12 (SS 4.11) There are eight types of forest gods: deformed human, 
deformed person, great serpent, musician, treasure keeper, demon, devil 
and goblin. 

The forest gods reside freely in many regions of the cosmos, especially the 
vacant places, up to the top of Mount Meru and the areas of the first hell 
also occupied by the mansion gods. They live in mountains, caves and 
forests and some attend on humans. Their bodies are black, red or white 
and they are fond of colourful dresses, garlands and ornaments. Some 
have beautiful faces, radiant bodies and melodious voices. Others have a 
fearful appearance. They carry emblems of various trees. 

In the SS, these gods are said to live on innumerable islands far remote 
from Jambu Island. 


jyotiskah suryas candramaso graha-naksatra-prakirnatarakas ca 

4.13 (SS 4.12) There are five types of luminous gods: suns, moons, 
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planets, constellations and scattered stars. 

The luminous gods live in the area of the middle region which begins at a 
height of 790 yojanas above the plateau of Mount Meru and extends up 
another 110 yojanas with a spread across innumerable islands and oceans. 
Eight hundred yojanas above the plateau of Mount Meru, that is, ten 
yojanas into the region of luminous gods, there are flying vehicles of the 
suns. Eighty yojanas above these are the vehicles of the moons. In the next 
twenty yojanas, there are the planets, constellations and scattered stars. 
Scattered stars have no fixed path of motion, so they are sometimes above 
the suns and moons and sometimes below them. 

The constellations are four yojanas above the moons with the planet 
group Budha (Mercury) three or four yojanas higher. Above this, in 
succession, are the planet groups Sukra (Venus), Guru or Brhaspati 
(Jupiter), Angaraka or Mangala (Mars) and Sanaiscara (Saturn), each 
three yojanas higher than the one before. 

merupradaksina nityagatayo nrloke 

4.14 (SS 4.13) Above the region inhabited by humans, the luminous 
gods are always moving in their space vehicles around Mount Meru. 

The region inhabited by humans (see SS 3.35) is 45 X 10 5 yojanas across. 
There are two suns above Jambu Island, four over Lavana Ocean and 
twelve over Dhataklkhanda Island. 

Beyond Dhataklkhanda Island, the number of suns over any island or 
ocean is calculated by multiplying the number of suns in the previous 
island or ocean by three and then adding the suns in all the regions 
preceding that. Therefore, Kalodadhi Ocean which follows 
Dhataklkhanda has (12 X 3) + 4 + 2 = 42 suns. In Puskara Island, the 
number of suns is calculated as (42 x 3) + 12 + 4 + 2= 144. Therefore, in 
the half of Puskara Island inhabited by humans there are 72 suns. The 
number of suns in the entire region inhabited by humans is 
2+4+12+42+72=132. 

The number of moons in the region inhabited by humans is the same as 
that of suns and the above formula applies in their calculation. Each moon 
has an entourage of 28 constellations, 88 planets and 66,975 x 10 14 stars. 

The suns, moons, planets and constellations are in the middle region. 
The other luminous bodies (some of the scattered stars) are in the upper, 
heavenly region. 
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The vehicles of the sun gods are 48 Veo yojanas long and 24'Ao yojanas 
wide. They are semi-circular. The sun gods are each seated on a vehicle 
with four principal goddesses. The vehicle is drawn by 16,000 gods: 4000 
lion gods on the eastern side, 4000 elephant gods on the southern side, 
4000 bull gods on the northern side and 4000 horse gods on the western 
side. 

The vehicles of the moon gods are 56 !4o yojanas long and 28 Veo yojanas 
wide. The other descriptions are as for the sun vehicle. 

tatkrtah kalavibhagah 

4.15 (SS4.14) Time is measured by the movements of the vehicles of the 

luminous gods. 

The smallest unit of time is simply called a “time unit” and is the time it 
takes for the very subtle movement of an atom from one space unit to 
another. The length of a time unit is too small to be measurable in the 
ordinary sense. An innumerable number of time units make one avalika 
which is the smallest unit of countable time. The largest is the 
sirsaprahelika, beyond which time is so vast as to be again 
“unmeasurable”. Time is then expressed metaphorically as pit-measured 
and ocean-measured periods. (See appendix 2 for details of time units.) 

bahir avastbitah 

4.16 (SS 4.15) The space vehicles of luminous gods are stationary above 
the regions which are outside human habitation. 

The physical colouring and lustre of these stationary gods is also constant. 
They radiate cool and warm rays, both of which are pleasing and 
agreeable. 

vaimanikah 

4.17 (SS 4.16) The empyrean gods are the fourth class of gods. 

kalpopapanttah kalpatltas ca 

4.18 (SS 4.17) There are graded and non-graded ones [empyrean gods]. 
The empyrean gods live in space vehicles. The graded ones have various 
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ranks such as chiefs, co-chiefs, etc (see 4.4). There are no such ranks 
among the non-graded ones. 

uparyupari 

4.19 (SS 4.18) The empyrean heavens are situated one above the other. 

saudharmai-sdna-sdnatkumdra-mdhendra-brahmaloka-ldntaka-mahds- 

ukra-sahasraresv dnata-pranatayor drand-cyutayor navasu graiveyakesu 
vijaya-vaijayanta-jayanta-parajitesu sarvarthasiddhe ca 

4.20 (SS 4.19) The heavens are: Saudharma, Aisana, Sanatkumara, 
Mahendra, Brahmaloka, Lantaka, Mahasukra, Sahasrara, Anata, 
Pranata, Arana, Acyuta, the nine Graiveyakas, Vijaya, Vaijayanta, 
Jayanta, Aparajita and Sarvarthasiddha. 2 

The gods of the first twelve heavens, below the nine Graiveyakas, have 
ranks and chiefs. These gods are graded and the heavens are named after 
the chiefs who reign there. 

The chief of each heaven of graded empyrean gods is given as: 


CHIEF 

HEAVEN 

i. 

Sakra (Saudharma 
in SS) 

Saudharma 


Mighty (Righteous 
in SS) 

Abode of the Righteous 

2. 

Jsana 

Aisana 


Great Lord 

Abode of the Great Lord 

3. 

Sanatkumara 

Sanatkumara 


Perpetual Youth 

Abode of the Perpetual Youth 

4. 

Mahendra 

Mahendra 


Supreme Lord 

Abode of the Supreme Lord 

5. 

Brahma 

Brahmaloka (Brahmaloka and 
Brahmottara in SS) 


Big Lord 

Abode of the Big Lord (Abode of the Big 
Lord and Abode of the Super Lord in SS) 

2 There are some additional variations in this sutra between the SS and SB/SBT traditions. These 

are noted in the list of heavens in the commentary. 
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6. 

Lantaka (Lantava 
in SS) 

Lantaka (Lantava and Kapistha in SS) 


Mystic (Mysterious 

Abode of the Mystic (Abode of the 


in SS) 

Mysterious/of the Banyan in SS) 

7. 

Mahasukra (Sukra 
in SS) 

Mahasukra (Sukra!Mahasukra in SS) 


Supremely Radiant 

Abode of the Supremely Radiant (Abode 


(Radiant in SS) 

of the Radiant/Supremely Radiant in SS) 

8. 

Sahasrara (Satara 
in SS) 

Sahasrara (Satara!Sahasrara in SS) 


Thousand-faceted 

Abode of the Thousand-faceted (Abode of 


(Hundred-faceted 

the Hundred-facetedA'housand-faceted in 


in SS) 

SS) 

9. 

Pranata (Anata in SS) 

Anata 


Prostrated (Bent in SS) 

Abode of the Bent 

10. 

Pranata 

Pranata 


Prostrated 

Abode of the Prostrated 

11. 

Acyuta (Arana in SS) 

Arana 


Unswerving (Deep 
in SS) 

Abode of the Deep 

12. 

Acyuta 

Acyuta 


Unswerving 

Abode of the Unswerving 


In both the SS and SB/SBT traditions, the first four chiefs have one heaven 
each. The second four have two heavens each according to the SS but only 
one each according to the SB. The next four chiefs have one heaven each in 
the SS tradition, but in the SB tradition, there are only two chiefs in the last 
four heavens. Accordingly, there are ten chiefs and twelve heavens in the 
SB tradition, whereas there are twelve chiefs and sixteen heavens in the SS 
tradition. 

The gods of the remaining heavens above these first twelve are non- 
graded. The first of these are the gods of the nine Graiveyaka or “Neck¬ 
dwelling” heavens on the neck (griva) of the cosmic person (the human¬ 
shaped area that is cosmic space). The nine Graiveyaka heavens are: 
Sudarsana (Handsome), Amogha (Efficacious), Suprabuddha (Highly 
Awakened), Yasodhara (Glorious), Subhadra (Fortunate), Visala 
(Illustrious), Sumanas (Gracious), Saumanas (Cheerful) and Pritinkara 
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(Agreeable). There is some variation in these names between the different 
traditions and the SS has nine additional heavens above the Graiveyakas 
called “subdirectional heavens” (see figures 10 and 11, pp. 92-3). 

The last five heavens are located in the highest area of the cosmos 
inhabited by gods. Vijaya (Victory), Vaijayanta (Victorious) and Jayanta 
(Conquering) are so called because the gods who reside there have 
achieved victory over their karma and are destined to attain liberation 
soon. Aparajita (Unvanquished) is so called because the gods there are not 
liable to defeat in their spiritual struggle and Sarvarthasiddha (Fully 
Accomplished) refers to the fact that those who live there have achieved all 
goals. 

sthiti-prabhava-sukha-dyuti-lesyavisuddhi-ndriya-vadhivisayato ’dhikah 

4.21 (SS 4.20) Each succeeding type of empyrean god is superior to the 
preceding one in lifespan, sovereignty, blessedness, lustre, purity of colour 
[aura], cognitive faculties and clairvoyance. 

The qualifications listed above successively increase in both quantity and 
quality for the empyrean gods in higher heavens. The gods of the first two 
heavens, Saudharma and Aisana, can see below as far as the first (gem- 
coloured) hell, horizontally to innumerable islands and oceans and above 
to the pinnacle of their own heaven. The gods of the next two heavens, 
Sanatkumara and Mahendra, can see down to the second (pebble- 
coloured) hell, horizontally to many more innumerable islands and oceans 
and above to the pinnacle of their own heaven. Similarly, the gods of the 
higher heavens can see progressively longer distances. The empyrean gods 
of the five highest heavens of spiritual conquest can see from the bottom to 
the top of the cosmos. 

gati-sarira-parigraha-bhimanato hinah 

4.22 (SS 4.21) Desires for visits to different regions, height and 
possessions, and egotism gradually decrease. 

The Saudharma and Aisana gods of the first and second heavens are seven 
cubits tall, whereas the Anata, Pranata, Arana and Acyuta of the ninth to 
twelfth heavens are three cubits. The Graiveyaka gods are two cubits tall 
and in the five heavens of spiritual conquest, the gods are only one cubit. 

Whereas each Saudharma god possesses 3,200,000 space vehicles, the 
gods in Anata to Acyuta have 700, the gods of the nine Graiveyakas have 
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111 and the gods of the five highest heavens have only five each. The 
lessening of possessions is accompanied by a lessening of egotism. 

pita-padma-suklalesya dvi-tri-sesesu 

4.23 (SS 4.22) The colouring of the first two types of empyrean god is 
red (fiery), of the next three, yellow (filament), and of the remaining types, 
white. 

The gods of Saudharma and Aisana are red. Those of the third to fifth 
heavens - Sanatkumara, Mahendra and Brahmaloka - are yellow. Those 
from Lantaka, the sixth heaven, up to Sarvathasiddha, the highest heaven, 
are white. 

prag graiveyakebbyah kalpah 

4.24 (SS 4.23) The types of empyrean gods up to the Graiveyakas are 
graded. 

From the first heaven, Saudharma, to the twelfth, Acyuta, the empyrean 
gods have ranks such as chief, co-chief, etc. Above this they have no ranks. 

brahmalokalaya lokantikah 

4.25 (SS 4.24) The terminal gods, who are destined to end their worldly 
existence soon, live in Brahmaloka. 

This sutra introduces a special type of god, the terminal (lokantika) gods, 
who are close to liberation and live near the side border, fairly close to the 
top of the heavenly region. The SB explains that there are eight varieties of 
terminal gods who live, respectively, in the eight directions surrounding 
the Brahmaloka, the fifth heaven. However, the SBT says that the gods live 
near the black gaps which are in certain parts of the Brahmaloka (see figure 
12, p. 109). 3 

sdrasvatd-ditya-vahny-aruna-gardutoya-tusitd-vyabddha-maruto ristds 

ca 

4.26 (SS 4.25) The varieties of terminal gods are: Sarasvata, Aditya, 


3 The black gaps are black matter which have an enormous power of attraction. The gods dare 
not go near in their space vehicles for fear of being pulled in. Details are given in the Inner 
Corpus, book 5,6.106. 
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Vahni, Aruna, Gardatoya, Tu$ita, Avyabadha, Marut and Ari§{a. 

The SBT reconciles the nine varieties of terminal gods listed here with the 
eight mentioned in the commentary of the previous sutra by explaining 
that the ninth variety refers to the gods living in the space vehicle called 
Arista which is in the centre. The directions in which the gods live are as 
follows: 


VARIETY OF GOD DIRECTION 


Sarasvata (Eloquent) 

Aditya (Bright Orb) 

Vahni (Fire) 

Aruna (Dawn) 

Gardatoya (Splashing Stream) 
Tusita (Gratified) 

Avyabadha (Unimpeded) 
Marut (Wind) 

Arista (Unhurt) 


north-east 

east 

south-east 

south 

south-west 

west 

north-west 

north 

centre 


Although the SS does not name the Maruts as a distinct variety in the sutra, 
it says that they live between the Avyabadhas and Aristas. The SS places 
the Aristas in the north. 

The terminal gods are known as divine saints because they are without 
sexual drives. They attain liberation after, at most, another seven or eight 
births and sometimes only two or three. 


vijayadisu dvicaramah 

4.27 (SS 4.26) In the heavens of Vijaya (Victory) and so on, the gods 
have only two more births as humans before attaining liberation. 

This sutra describes the condition of the gods in the first four of the five 
heavens of spiritual conquest (Vijaya, Vaijayanta, Jayanta, Aparajita, see 
4.20). These gods have three more lives remaining, two of which will be 
human ones, before liberation. Each is re-born as a human, then as a god 
again in any one of the five highest heavens of spiritual conquest and then 
as a human who attains liberation. The SBT notes and rejects the view that 
the last re-birth in the celestial realm must be in Sarvarthasiddha, the 
highest and most sublime of the five highest heavens. Nevertheless, those 
who are born in Sarvarthasiddha are assured of only one further life as a 
human being in which they will attain liberation. 
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aupapatika-manusyebhyah sesas tiryag-yonayah 

4.28 (SS 4.27) All beings other than humans and those bom by descent 
are subhumans. 

This sutra identifies subhumans as all life distinct from the gods and 
infernals (born by descent) and humans. “Subhumans” therefore includes 
animals, all small and microscopic life, vegetation and earth-, water-, fire- 
and air-bodied beings. They exist throughout cosmic space and so their 
habitat is not defined. Their lifespans are given in SS 3.39. 

sthitih 

4.29 (not in SS) The lifespans of gods are now explained. 

bbavanesu daksinardhadhipatmarn palyopamam adbyardbam 

4.30 (not in SS) The maximum lifespan of the chiefs of the southern 
half, among the mansion-dwelling gods, is 1.5 pit-measured periods. 

sesanam pddone 

4.31 (not in SS) The maximum lifespan of the other chiefs is 1.75 
pit-measured periods. 

asurendrayob sagaropamam adhikam ca 

4.32 (not in SS) The maximum lifespans of the two chiefs of the fiendish 
youths are respectively one ocean-measured period and a little more than 
one ocean-measured period. 

There are two chiefs for each of the ten types of mansion-dwelling gods, 
one for the north and one for the south of the area they inhabit. The chiefs 
of the south live for 2.5 pit-measured periods (p.m.p.). Those in the north 
live for 1.75 p.m.p. The exceptions to this are the chiefs of the first type of 
mansion-dwelling gods, the fiendish youths (see 4.6). Camara, the chief of 
the south, lives for one ocean-measured period (o.m.p.) and Bali, the chief 
of the north, lives a little longer. 

stbitir asura-ndga-suparna-dvtpa-sesdndm sagaropama-tripalyopamd- 
rdhahmamita 

(SS 4.28, variant of 4.29—4.32) The maximum lifespan of the fiendish 




in 










youths is one ocean-measured period [o.m.p.], of the serpentine youths is 
three pit-measured periods [p.m.p.], of the vulturine youths is 2.5 p.m.p., 
of the island youths is 2 p.m.p. and of the remaining six types [of mansion¬ 
dwelling gods] is 1.5 p.m.p. 

saudharmadisu yathakramam 

4.33 (not in SS) The maximum lifespans of the empyrean gods in the 
heavens of Saudharma and so on are now described in succession. 

sagaropame 

4.34 (not in SS) Two ocean-measured periods. 

This refers to the lifespan of the gods in the first heaven, Saudharma. 

adhike ca 

4.35 (not in SS) The maximum lifespan in the Aisana, the second 
heaven, is a little more than two ocean measured periods. 

saudharmai-sanayoh sagaropame adhike 

(SS 4.29, variant of 4.33-4.35) The maximum lifespan of the 
Saudharma and Aisana gods is a little more than two ocean-measured 
periods. 

sapta sanatkumdre 

4.36 (not SS) In Sanatkumara, the maximum lifespan is seven ocean- 
measured periods. 

visesa-tri-sapta-dasai-kadasa-trayodasa-pahcadasabhir adbikani ca 

4.37 (not SS) In Mahendra and the higher heavens, the maximum 
lifespans are somewhat more than seven ocean-measured periods, and 
then successively more than seven by 3, 7,10,11,13 and 15 o.m.p. 

In the Mahendra heaven, the maximum lifespan is somewhat more than 
seven ocean-measured periods (o.m.p.); in Brahmaloka, 7 + 3 — 10 
o.m.p.; in Lantaka,7 + 7 = 14 o.m.p.; inMahasukra,7 + 10 = 17 o.m.p.; 
in Sahasrara, 7 + 11 = 18 o.m.p.; in Anata and Pranata, 7 + 13 = 20 
o.m.p., in Arana and Acyuta, 7 + 15 = 22 o.m.p. 
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sanatkumara-mahendrayob sapta 

(SS 4.30, variant of 4.36) The maximum lifespan of Sanatkumara and 
Mahendra is somewhat more than seven ocean-measured periods. 

tri-sapta-navai-kadasa-trayodasa-pancadasabhir adhikani tu 

(SS 4.31, variant of 4.37) The maximum lifespan of Brahmaloka and 
Brahmottara is a little more than ten ocean-measured periods; of Lantava 
and Kapi§tha, somewhat more than 14 o.m.p.; of Sukra and Mahasukra, 
somewhat more than 16 o.m.p.; of Satara and Sahasrara, somewhat more 
than 18 o.m.p.; of Anata and Pranata, somewhat more than 20 o.m.p.; of 
Arana and Acyuta, 22 o.m.p. 


arana-cyutad urdbvam ekaikena navasu graiveyakesu vijayadisu 
sarvarthasiddhe ca 

4.38 (SS 4.32) In the heavens above Arana and Acyuta, there is a 
successive increase of one ocean-measured period in the maximum 
lifespans of the nine varieties of Graiveyaka (Neck-dwelling) gods, the 
gods in the Vijaya (Victory) heavens and Sarvarthasiddha. 

The nine heavens of the Graiveyaka (Neck-dwelling) gods are above the 
heavens of the Arana (Deep) and Acyuta (Unswerving) gods which have a 
lifespan of 22 o.m.p. Therefore, the maximum lifespan for the first variety 
of Neck-dwelling gods is 23 o.m.p. With successive increases of one 
ocean-measured period for each Neck-dwelling heaven, the gods in the 
ninth of these heavens have maximum lifespans of 31 o.m.p. In the four 
heavens of spiritual conquest above this, beginning with Vijaya (Victory), 
the lifespan is 32 o.m.p. and in the highest heaven, Sarvarthasiddha (Fully 
Accomplished), it is 33. The SB notes that in Sarvarthasiddha the 
minimum lifespan is also 33 o.m.p. 

The SS includes the category of nine subdirectional heavens (4.20) after 
the nine heavens of the Neck-dwelling gods. The gods in these are said to 
have a lifespan of 32 o.m.p. and the gods in the highest heavens, including 
Sarvarthasiddha, are said to have a lifespan of 33 o.m.p. 


apara palyopamam adhikam ca 

4.39 (not SS) The minimum lifespan for a god is one pit-measured 
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period and also somewhat more than this. 

According to the SB/SBT, in the first heaven, Saudharma (Abode of the 
Righteous), the minimum lifespan is one pit-measured period. In the next 
heaven, Aisana (Abode of the Great Lord), it is somewhat higher. 

sagaropame 

4.40 (not SS) In Sanatkumara, the minimum lifespan is two ocean- 
measured periods. 

adhike ca 

4.41 (not SS) In Mahendra, the minimum lifespan is somewhat more 
than two ocean-measured periods. 

paratah paratah piirvd purva’nantara 

4.42 (not SS) Beyond Mahendra, the minimum lifespan is identical with 

the maximum lifespan of gods in the heaven immediately below. 

According to the SB/SBT, the maximum lifespan in the fourth heaven, 
Mahendra (Abode of the Supreme Lord), is somewhat more than seven 
ocean-measured periods, so this is the minimum lifespan of the gods in the 
next heaven up, Brahmaloka (Abode of the Big Lord), and so it proceeds 
through to the twelfth heaven and the nine Neck-dwelling heavens above 
this. 

Above these in the four heavens beginning with Vijaya (Victory), the 
maximum lifespan is 32 o.m.p. and so the minimum in each is 31. This is 
followed by Sarvarthasiddha (Fully Accomplished) where the minimum 
should be 32, but it is not so. This anomaly is dealt with by the SS, see 
SS 4.33-4.34. 

apara palyopamant adhikam 

(SS 4.33, variant of 4.39) The minimum lifespan is somewhat more 
than one pit-measured period. 

paratah paratah purva piirvd’ nantara 

(SS 4.34, variant of 4.40-4.42) Beyond this, the minimum lifespan is 
identical with the maximum lifespan of gods in the heaven immediately 
below. 
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In the SS, the maximum lifespan in Saudharma and Aisana is given as 
somewhat more than two ocean-measured periods. Accordingly, the 
minimum lifespan of the Sanatkumara and Mahendra gods is the same as 
this. Similarly, as the maximum lifespan of the Sanatkumara and 
Mahendra gods is more than seven ocean-measured periods, the minimum 
lifespan of Brahmaloka and Brahmottara is more than 7 o.m.p. All five 
highest heavens have a maximum lifespan of 33 o.m.p. The minimum for 
Sarvarthasiddha is also 33, which is in line with the principle of the 
minimum being the same as the maximum in the heaven below. 

narakanam ca dvitiyadisu 

4.43 (SS 4.35) In the second hell and below, the minimum lifespan of 
infernal beings is identical with the maximum in the hell immediately 
above. 

The lifespans of infernal beings is now dealt with. The maximum lifespan 
in the first hell, called gem-coloured, is one ocean-measured period (see 
3.6). Therefore, the minimum lifespan in the second hell is 1 o.m.p. 
Similarly, the maximum lifespan in the second hell is 3 o.m.p., and so the 
minimum lifespan of the infernal beings of the third hell is 3 o.m.p. and so 
on, down to the seventh hell. 

dasavarsasabasrani prathamayam 

4.44 (SS 4.36) The minimum lifespan of infernal beings in the first hell is 

10,000 years. 

bbavanesu ca 

4.45 (SS 4.37) The minimum lifespan of the mansion-dwelling gods is 
also 10,000 years. 

vyantaranam ca 

4.46 (SS 4.38) The same applies to the forest gods. 
para palyopamam 

4.47 (not SS) The maximum lifespan of the forest gods is one pit- 
measured period. 
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jyotiskanam adhikam 

4.48 (not SS) The maximum lifespan of the luminous gods is more than 
one pit-measured period. 

The lifespan of the sun god is one pit-measured period and 1000 years; of 
the moon god one pit-measured period and 100,000 years. 

para palyopamam adhikam 

(SS 4.39, variant of 4.47) The maximum lifespan of the forest gods is 
somewhat more than one pit-measured period. 

jyotiskanam ca 

(SS 4.40, variant of 4.48) This is the same for the luminous gods. 

The lifespan of the luminous gods is slightly more than one pit-measured 
period. 

grahdnam ekam 

4.49 (not in SS) The maximum lifespan of the planets is one pit- 
measured period. 

naksatranam ardham 

4.50 (not in SS) The maximum lifespan of the constellations is half a 
pit-measured period. 

tdrakanam caturbhdgah 

4.51 (not in SS) The maximum lifespan of the stars is one-quarter of a 
pit-measured period. 

jaghanya tv astabhagah 

4.52 (not in SS) The minimum lifespan of the stars is one-eighth of a 
pit-measured period. 

caturbhdgah sesanam 

4.53 (not SS) The minimum lifespan of luminous gods other than the 
stars is one-quarter of a pit-measured period. 
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tadastabhago ’para 

(SS 4.41, variant of 4.5 3) The minimum lifespan of the luminous gods is 
one-eighth of a pit-measured period. 

laukantikandm astau sagaropamani sarvesam 

(SS 4.42) The lifespan of all the terminal gods is eight ocean-measured 
periods. They are all five cubits tall with white colouring. 
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T he first category of truth, sentient beings or souls, was 
dealt with in chapters 1-4. Now attention is given to 
the five non-sentient entities which, together with the soul, 
constitute the six substances of the universe. 


ajivakaya dharmd-dharma-kasa-pudgalah 

5.1 The media of motion and of rest, space and matter are extended 
non-sentient entities. 

These four entities are extended in space. The first two entities each consist 
of an innumerable number of indivisible units (see 5.7), whereas the third 
has an infinite number of units (5.9). Here, “unit” is used as the term for 
the smallest indivisible part of any one of the substances. Material clusters 
can have a numerable, innumerable or infinite number of units (5.10). The 
smallest particle of matter, the atom, consists of only one unit of matter 
(5.11) and is a conglomerate of the qualities of colour, taste, smell and 
touch. 


dravyani jtvas ca 

5.2 (SS 5.2-5.3) These entitities are substances. Souls are also 
substances. 

In all there are five substances: the four non-sentient entities listed in the 
previous sutra, and souls. 

The SS defines substance as that which passes through modes and 
qualities or is passed through by modes and qualities. There is an identity 
between a substance and its modes and qualities, but there is also 
difference. There is an identity because they are never perceived 
separately. There is difference because they can be defined differently and 
they serve different purposes. 
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nityavasthitany arupani ca 

5.3 (SS 5.4) These substances are eternal, their number is fixed and they 
are devoid of material attributes. 

rupinah pudgalah 

5.4 (SS 5.5) The clusters of matter and single atoms, however, have 
material qualities. 

Of the five substances, medium of motion, medium of rest, space, matter 
and soul, only the fourth, matter, has the qualities of touch, taste, smell 
and colour. The others are without material qualities. The SS says there are 
six substances (see SS 5.39). 

a akasad ekadravyani 

5.5 (SS 5.6) The first three substances are each a single indivisible 
whole, that is, they are each one substance. 

Here begins the description of the distinctive features of the first three 
substances: the media of motion and of rest, and space. All three are 
homogenous wholes, whereas matter exists in clusters and as single atoms 
throughout cosmic space. Similarly, souls are independent entities, infinite 
and inexhaustible in number despite the fact that individual souls have 
been attaining liberation throughout beginningless time. 

The number of material clusters and free atoms is infinite times infinite, 
which is infinite times greater than the number of souls (see appendix 1). 


niskriyatti ca 

5.6 (SS 5.7) Each of the three substances referred to above is motionless. 

The media of motion and of rest, and space are all stationary whereas 
material bodies and souls are capable of moving from one place to 
another. 

Despite remaining in one place, which is all cosmic space, the three 
substances are, like all substances, dynamic. They are constantly changing 
but without losing their identity. 

Some commentators interpreted “motionless” as immutability, but the 
SBT rejects this interpretation on the grounds that, according to the Jama 
scripture, all substances are subject to the three cardinal phases of 
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origination, cessation and continuity. There is nothing that is absolutely 
permanent or absolutely impermanent. 

TRANSLATOR’S NOTE 

It is the modes of a substance that begin and end and these on-going beginnings 
and ends make up the continuity of the substance. For example, a book is a 
makeshift substance. In reality, the book is a mode of four substances in combina¬ 
tion: material particles, space units, units of the medium of motion or of rest and 
time units. The book begins and ends its modes in every passing moment but 
continues to serve the purpose of being a book. 

asahkhyeyah pradesa dharmadharmayoh 

5.7 (SS 5.8 in part) In the substances called medium of motion and 
medium of rest, there are an innumerable number of units. 

The units of these substances are non-detachable, indivisible and con¬ 
tinuous constituents. They are not like parts of a material body, but of the 
whole within which they exist. 

jtvasya 

5.8 (SS 5.8 in part) There are innumerable soul units in a soul. 

The size of the soul varies from individual to individual, but the number of 
units in any soul is innumerable (see appendix 1). The SS explains that 
there are three levels of “innumerable” - low, middling and high. In the 
case of the media of motion and rest, and of the soul, the quantity of units 
is in the middle range of innumerable (equivalent to no. 8 in the series of 
1—20 in figure 13 given in appendix 1). 

Of these three substances, the first two are immobile (see 5.6) and 
pervade all cosmic space. However, despite its innumerable units, the soul 
can occupy a body of any size in accord with the body-making karma 
bound to it in its previous life. 

When the soul pervades the cosmos (just prior to liberation), its eight 
central soul units, which are stable, coincide with the rectangular space 
made up of eight space units on Mount Meru in the centre of cosmic space 
(3.10). The other units of the soul expand to pervade cosmic space totally. 

akasasydnantah 

5.9 There are an infinite number of space units in space. 
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Space is divided into two parts, cosmic and transcosmic. Cosmic space is 
that part which is occupied by souls and matter and which is co-extensive 
with the media of motion and of rest. There are innumerable space units in 
cosmic space. It is only in space taken as a whole, both cosmic and 
transcosmic, that there are infinite space units. 

sahkhyeydsahkhyeyas ca pudgalanam 

5.10 The number of units in clusters of matter may be numerable, 
innumerable or infinite. 

na-noh 

5.11 There is no additional unit in an atom of matter. 

Clusters of matter may be constituted of as few as two atoms and as many 
as an infinite number of atoms. The atom is the single unit of matter and 
occupies only one unit of space. Therefore it cannot be conceived as having 
beginning, middle or end. The number of space units occupied by a cluster 
of matter may be equal to the number of atoms in that cluster. However, 
no clusters can occupy an infinite number of space units. This will be 
discussed in 5.14. 

lokdkase’vagahah 

5.12 All four substances mentioned above are contained in cosmic 
space. 

dharma-dharmayoh krtsne 

5.13 The medium of motion and medium of rest both occupy all cosmic 
space. 

The three substances, medium of motion, medium of rest and cosmic 
space, are co-existent and co-extensive. Their units penetrate each other 
without offering any kind of resistance; there is a one-to-one correspond¬ 
ence between the units of the three substances. The SS compares this 
pervasion of the two media throughout cosmic space to the pervasion of 
oil in the sesame seed. This is contrasted to the location of a jar in a 
particular place in the room. 

Beyond cosmic space is transcosmic space which is a receptacle without 
contents. Cosmic space is a plenum, transcosmic space is a vacuum. 
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ekapradesadisu bhajyah pudgalanam 

5.14 A cluster of matter may occupy one space unit or numerable or 
innumerable space units. An atom occupies only one space unit. 

Depending on its contracted or expanded condition, a cluster of one, two, 
three or more atoms occupies at least one space unit and, at most, as many 
space units as there are atoms in the cluster. This maximum may be as 
innumerable as the space units in all cosmic space if the cluster has as many 
atoms as there are space units. A cluster can never occupy infinite space 
units because there are only innumerable space units in cosmic space. 

The SS explains that atoms and clusters can penetrate each other just 
like the non-material substances, the media of motion and of rest. This 
penetration is likened to a number of lamps lighting the same space 
without any mutual resistance. The SS quotes the scripture: “The entire 
cosmic space is densely packed with diverse and infinite times infinite 
subtle and gross clusters of matter.” 

TRANSLATOR’S NOTE 

This sutra reveals a conundrum of Jaina philosophy. A space unit is measured as a 
space occupied by one atom, yet it is possible for an infinite number of atoms to 
occupy one space unit. 

asahkhyeyabhagddisu jtvdnam 

5.15 A soul can occupy space that is one innumerablth part, or more, of 
cosmic space. 

pradesasamhdra’Visargdbbydm (visarpabhyam) pradipavat 

5.16 Like the light of a lamp, the soul assumes the size of the body it 
happens to occupy on account of the contraction and expansion of its 
space units. 

The soul is an extended substance with innumerable units which contract 
and expand to fit the body determined for it by its karma. However, the 
units of the soul are not like the units of a cluster of matter; the soul is an 
indivisible substance, its units are non-detachable, it is devoid of the 
qualities of touch, taste, smell and colour. 

In normal conditions, the soul is co-extensive with the body in which it 
lives. When the soul extends itself to cover the entire cosmic space in order 
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to enjoy all the sensation-producing karma at once, the innumerable units 
of the soul coincide one-to-one with the innumerable units of cosmic 
space. 

The SB compares the pervasion of the entire body by the soul and the 
latter’s contraction or expansion according to available body size, with the 
pervasion of the light of a lamp to fill an available area such as a large or 
small hall, large or small jar, etc. The area occupied by a soul is also 
occupied by the medium of motion, medium of rest, space and matter. 
This is possible because four of these five substances are devoid of 
obstructive structure. They are able to penetrate the only obstructive 
substance - matter. The SS states that the five substances do not lose their 
identity even though they exist in a state of interpenetration with each 
other. 

The question why the contraction of the soul only reduces to an 
innumerablth part of cosmic space rather than a single space unit is 
answered in the SB by the fact that the worldly soul is always accompanied 
by the karmic body which is composed of infinite times infinite atoms (see 
appendix 5) which must occupy innumerable space units. The liberated 
soul cannot contract itself to a single space unit either, because it elimin¬ 
ates only one-third of the body occupied during its last worldly existence 
and that reduced size is maintained in the liberated state. 

A very pertinent question is raised and answered by the SS in this 
connection. If an individual soul occupies an innumerablth part of the 
cosmic space, how can the infinite times infinite souls in existence, each 
with their own body, be accommodated in cosmic space which only has 
innumerable space units? The answer is that souls fall into two classes, 
subtle-bodied and gross-bodied. Subtle-bodied souls do not offer 
resistance to each other or to gross-bodied ones. They are able to co-exist 
in space units. Besides this, an infinite times infinite number of souls can 
jointly inhabit the space units occupied by the sub-microscopic body of the 
least developed soul. 

gati-sthityupagraho dharma-dbarmayor upakarah 

5.17 The function of the medium of motion is to act as the supporting 
cause for motion and the function of the medium of rest is to act as the 
supporting cause for rest. 

This sutra begins the description of the functions of the five substances, 
starting with the media of motion and of rest. 
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While the soul is the efficient cause and the body the material cause of 
motion, the medium of motion is the supporting cause. Without it, motion 
is not possible. The same applies to the medium of rest in respect of rest. 

The SS illustrates the function of the medium of motion by likening it to 
the water through which a fish swims. The function of the medium of rest 
is likened to the earth as the general support upon which the horse stands. 
When they are moving, body (matter) and soul derive support from the 
medium of motion. When they are stationary, they derive support from 
the medium of rest. 

The SS examines the view that, rather than space, the medium of motion 
and the medium of rest existing as three substances, there is only the single 
ubiquitous substance of space which serves the purpose of all three. This 
view is rejected on the grounds that space is the necessary receptacle for all 
other substances (see 5.18). If space was the receptacle as well as being the 
media of motion and of rest, then matter and soul would be capable of 
motion and rest everywhere in space, both in cosmic space and in trans- 
cosmic space (5.9). Nor can earth, water, etc. be viewed as the supporting 
causes of motion and rest because, unlike the media of motion and rest, 
they have other purposes to serve. The media of motion and rest have no 
other purpose but the support of motion and rest, respectively. 

akasasya-vagdhah 

5.18 Space acts as the receptacle of other substances. 

Here the function of space is detailed. Space is the receptacle of all 
substances. The units of the media of motion and of rest coalesce with the 
units of cosmic space. The coalescence is a kind of mutual co-operation as 
the condition for each other’s existence. In addition to these three sub¬ 
stances mutually supporting each other, the other two substances, soul 
and matter, are also housed by space. Space is, therefore, the condition of 
all substances. 

The SS clarifies that the specific characteristic of space is to accommo¬ 
date other substances and also itself. In transcosmic space, the other 
substances do not exist and therefore space only has to accommodate 
itself. In other words, it is the receptacle of itself. 

sartra-vdh-tnattah-prdnd-pdndh pudgalatiam 

5.19 Matter functions as the material cause of body, speech, mind and 
breath. 
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Having defined the function of the first three substances (space, medium of 
motion and medium of rest) in the previous sutras, the primary function of 
matter is now defined. 

The commentaries all explain the interaction between soul and matter 
which is the nature of worldly life. Every worldly soul has one or more 
bodies (gross and/or subtle) that are made of special classes of material 
clusters (see 2.37). Whatever a soul possesses, whether speech organ, 
respiratory system or mind, is a result of its interaction with matter. Thus, 
the worldly existence of the soul is vitally dependent on matter (see 
appendix 5 for the nature of the clusters of matter that constitute body, 
speech, mind and breath). 

The SBT explains that speech is possible only for souls who have 
attracted clusters of matter suitable for the body to make the speech organ, 
transform the clusters into sound and pour them out as language through 
the properly developed vocal chords etc. The physical mind is a cluster of 
matter that sustains the psychic mind which is of the nature of sentience 
and knowledge, capable of thought and memory. 

The SS goes on to detail the psychic and physical aspects of speech. 
There are three processes that generate the power of speech which is the 
psychic aspect of speech: (1) partial elimination and partial suppression of 
the energy-obstructing karma, (2) partial elimination and partial suppres¬ 
sion of the karma which obstructs empirical and articulate knowledge, (3) 
the fruition of the body-making karma concerned with major and minor 
organs (including the organ of speech). The material nature of physical 
speech, that is, the sound of the words, is proved by the fact that other 
material bodies such as a wall or the wind flowing in the opposite direction 
can obstruct it. 

Similarly, the mind, both as a physical and psychic product, is the result 
of soul and matter interacting. The psychic mind (which has the essential 
characteristic of knowledge, see SS 2.11) is the power potential (2.18) and 
also sentience determined by knowledge-covering karma. As such, it has a 
material nature. The physical mind is the brain itself, produced by the 
processses of knowledge-covering, energy-obstructing and body-making 
karma. This organ provides the material cause for the mental faculties of 
discrimination, memory and attention (2.25). 1 The proof of the mind’s 
material nature is in the effects that material things have on it, such as 

1 Although affected by karma, the psychic mind is of the soul. It is beyond intellect which is part 
of the physical mind. The psychic mind creates the physical mind as the vehicle for thought. 
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being frightened by thunder and lightning and maddened by alcohol. 

Breathing is due to the partial elimination and partial suppression of the 
energy-obstructing and knowledge-covering karma and the rise of body¬ 
making karma. The breath itself is composed of material particles of air 
which are the vital condition for life. The material nature of breath is 
proved by the fact that it can be obstructed by material objects. 

The SS draws the conclusion that the activation of the material bodies 
such as mind, speech and breath is due to a non-material activator, the 
soul, which exists behind the phenomena. 

sukha-duhkha-jwita-maranopagrahas ca 

5.20 The production of pleasure, pain, life and death is also due to 
matter. 

This sutra enumerates the other vital functions of matter. The objects that 
produce pain and pleasure are made of matter. Matter as nourishment 
sustains life and as toxin brings about death. 

The SS explains this sutra with an emphasis on karmic matter. Pleasure 
and pain are due to the internal condition of pleasure-giving and pain¬ 
giving karmas coming to fruition, and to the appropriate external objects 
and conditions. The matter that produces life and death is the lifespan 
karma and vitality karma. Under special circumstances (see 2.52), death, 
premature to that ordained by karma, may be caused by external matter 
such as poison, weapon, fire, etc. 

parasparopagraho jtvanam 

5.21 Souls render service to one another. 

Now, the function of souls is defined. Souls influence each other through 
service which may be favourable or unfavourable, beneficial or harmful. 
They cannot live independently of one another. They have to share their 
pleasure and pain with others. As partners in good and evil acts, they are 
jointly responsible although they must bear the karmic results individually 
for the part they play. They create a common environment and live 
together in weal and woe. 

vartana parinamah kriya paratva-paratve ca kalasya 

5.22 The functions of time are: becoming, change, motion and the 
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sequence of before and after. 

This is the first mention of the substance time. All the substances dealt with 
previously were extended bodies, that is, they took up space. But time has 
no extension in space; its existence is extrapolated from the phenomena of 
becoming, change, motion, before and after. The concept of time is 
considered in 5.38. 

sparsa-rasa-gatidba-varnavantah pudgalah 

5.23 The clusters of matter and atoms have the qualities of touch, taste, 
smell and colour. 

The nature of matter is now explained. There are eight kinds of touch: 
hard, soft, heavy, light, cold, hot, viscous (sticky), dry (rough). There are 
five kinds of taste: bitter, sour, astringent, acidic and sweet. There are two 
kinds of smell: pleasant and unpleasant. There are five kinds of colour: 
black, blue, red, yellow and white. Of the eight kinds of touch, only four - 
cold, hot, viscous and dry - are possible in an atom (see 5.25). 

sabda-bandba-sauksmya-sthaulya-sarnsthdna-bbeda-tamas-cbayci 

-tapd-ddyotavantas ca 

5.24 The clusters of matter possess the following modes: sound, 
integration, subtlety, grossness, shape, disintegration, darkness, shadow, 
heat and light. 

Sound is of two kinds, linguistic and non-linguistic, according to the SS. 
Linguistic sound can be further categorized into articulate and 
inarticulate. The articulate variety is the lore composed in the Aryan and 
non-Aryan languages. The inarticulate variety is apparent in the extra¬ 
ordinary faculties of animals with two or more senses. 2 Both linguistic 
varieties are made by effort. Non-linguistic sound is also of two varieties, 
that which is natural and that which is made by effort. The natural one is 
illustrated by thunder, the sound of clouds colliding. The variety that is 
made by effort is fourfold: (1) sound produced by instruments made of 
hide, e.g. drum, (2) sound produced by string instruments, e.g. sitar, (3) 
sound produced by metal instruments, e.g. cymbals, (4) sound produced 


2 For instance, the abilities of animals to know there is going to be rain and to behave 
appropriately before it falls. 
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by wind instruments, e.g. flutes, conches. 

Integration is of two kinds: natural and by effort. The integration which 
occurs independently of human effort is natural. For example, the 
integration of atoms due to their complementary viscosity and dryness, 
and the integration of atoms in the phenomena of lightning, fire, rainbows 
etc. The integration effected by human effort is illustrated by the joining of 
the parts of furniture and also the binding of material karma by a soul. 

Subtlety is twofold: absolute and relative. The subtlety of atoms is 
absolute, the subtlety of composite bodies is relative. 

Grossness is also twofold: absolute and relative. The grossness of the 
material cluster that is co-extensive with cosmic space is absolute. The 
grossness of other material bodies is relative. 

Shape is twofold: definite and indefinite. Definite shapes are mainly of 
five types: circular, triangular, quadrangular, rectilinear and ringed. The 
shape of clouds is indefinite because it is ever-changing. 

Disintegration is possible in six ways: by scratching, grinding, cutting 
into pieces, breaking into parts, dividing into layers and emitting sparks. 

Darkness is the mode of matter in which a preponderance of black 
atoms obstructs vision. 

Shadow is the mode of matter which is caused by covering light. 

Heat, like that of fire, is the warmth caused by the sun and the like. 

Light, soothing like water and shining like fire, is the lustre of the moon, 
gems, etc. 

anavah skandbasca 

5.25 Matter has two varieties, atoms and clusters. 

The function and modes of matter having been described, the varieties of 
matter are now described. 

Regarding the atom, the SS quotes Niyamasara, verse 6, by the great 
Jaina philosopher Kundakunda: “An atom is a particle which is not 
divisible any further; itself is the beginning, itself is the middle and itself is 
the end of the atom. The atom is not known by the senses. It is indivisible.” 

The SB quotes an ancient verse: “An atom is the ultimate cause, subtle, 
eternal and possessed of one taste, one smell, one colour and two kinds of 
touch. The two kinds of touch are hot or cold and viscous or dry.” The 
four other kinds of touch (hard, soft, heavy, light, see 5.23) are the 
qualities of composite bodies only, not atoms. 

To calculate how many different varieties of atoms there are, we need to 
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calculate the different combinations of qualities possible. There are five 
groups of atomic qualities: (1) two kinds of touch (hot or cold), (2) two 
kinds of touch (viscous or dry), (3) five kinds of taste, (4) two kinds of 
smell, (5) five colours. Every atom has five qualities, one from each group. 
So, by the rule of permutations, we get 2x2x5x2x5 = 200 varieties 
of atoms. 


samghata-bhedebhya utpadyante 

5.26 Clusters of matter are produced in three ways: by integration, 
disintegration and by a combination of integration and disintegration. 

bbedad anuh 

5.27 An atom is produced by disintegration 
The final product of disintegration is an atom. 


bbeda-samgbatabbyam caksusah 

5.28 The visibility of the clusters is produced by the combination of 
disintegration and integration. 

Here visibility means perceptibility. Not all classes of material clusters are 
detectable by the senses. Perceptibility does not depend on the number of 
atoms in the cluster but on a special combination of atoms involving the 
joint process of integration and disintegration. According to the SBT, 
neither disintegration nor integration alone can produce perceptibility. 

The problem of perceptibility is essentially connected with the 
integration of atoms which is a difficult issue. An atom has no parts. How 
can two atoms, both of which are partless, combine together to make a 
single cluster? How can many imperceptible units create a perceptible 
one? The SBT discusses this problem at length (5.1,5.11,5.25,5.26) and 
attempts to solve the issue by distinguishing two aspects of atoms: an atom 
as partless matter (matter without parts) and an atom as the integrated 
qualities of touch, taste, smell and colour. These two aspects are res¬ 
pectively called “matter-atom” and “quality-atom . The integration of 
the qualities of touch, taste and so on, to a point of saturation, may result 
in perceptibility. 
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sad dravyalaksanam 

(SS 5.29) Existence is the character of a substance. 

Existence is not substance exclusively. Existence comprises both substance 
and modes. Existence and reality are interchangeable terms. 

utpada-vyaya-dhrauvyayuktam sat 

5.29 (SS 5.30) Origination, cessation and persistence constitute 
existence. 

All substances are real as they have existence. But what is existence? The 
answer given by this sutra is that existence is a combination of appearance, 
disappearance and persistence. What appear and disappear are modes. 
What persists is substance. The modes are impermanent, but the substance 
is permanent. Existence is the combination of impermanence and per¬ 
manence, modes and substance. 

The SB discusses the impossibility of the absolute permanence of the 
soul. If the soul were absolutely permanent, it could not undergo trans¬ 
formation from the life of a human to that of a god and vice versa. The 
acceptance of absolute permanence would, moreover, obliterate the dis¬ 
tinction between worldly life and the state of liberation and, consequently, 
the spiritual discipline for the achievement of liberation would lose all 
meaning. Worldly life and liberation imply three distinct states of the soul: 
(1) ending of worldly life, (2) attainment of liberation, (3) persistence of 
soul. In other words, to be real, an entity must persist as substance and 
undergo change through the modes which begin and end. 

In this connection, the SBT brings out the positive aspects of the four 
kinds of traditional non-existence: 

1. pre-origination non-existence is existence in another form, e.g. before a 
golden pot originates, the gold exists. 

2. post-cessation non-existence is also existence in another form, e.g. 
after the golden pot is destroyed, the gold exists. 

3. the mutual non-existence of two things is because of their existence, 
e.g. this gold pot is not that gold pot and that gold pot is not this gold 
pot. 

4. absolute non-existence refers to that which can never exist by 
definition of what does exist, e.g. the “square circle” is understood as 
impossible because both square and circle exist independently. 

These four kinds of traditional non-existence are used to show the 
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continuity between origination, cessation and persistence, between modes 
and substance. In the cessation of one mode there is the origination of 
another and through this, substance persists. 

TRANSLATOR’S NOTE 

The logical dilemma of partless, indivisible, imperceptible units making something 
- many zeros making one - has perplexed Indian philosophy for centuries. One 
conclusion was that reality is an illusion, there are only modes but no substance. 
This sutra and commentary expresses the Jaina non-absolutist solution which 
rejects absolutist philosophies of impermanence and permanence. The atom is 
understood as a combination of one substance and many qualities; the qualities 
have no independent existence but must be contained by the substance. 

tadbhavavyayam nityam 

5.30 (SS 5.31) What remains as it is and does not pass away is eternal. 

Having defined existence in the previous sutra, this sutra addresses the 
question of whether or not existence is eternal by explaining the meaning 
of “eternal”. 

The SS explains that recognition of the object in future proves the 
persistence of the object. Had there been only total cessation or absolutely 
new origination, recognition and memory could not be. 

The SBT contends that origination and cessation co-exist with per¬ 
sistence. Origination and cessation would have no foundation without 
persistence and persistence would be void without origination and 
cessation. 

The eternal soul, worldly or liberated, has modes that appear and 
disappear, leaving the soul intact. 

arpita-narpita-siddheh 

5.31 (SS 5.32) The ungrasped [unnoticed] aspect of an object is attested 
by the grasped [noticed] one.’ 

Jainism denies absolute existence or absolute non-existence, absolute 
permanence or absolute impermanence (see 5.29) and defends non¬ 
absolutism. An object or “real” has two fundamental aspects: eternal and 
non-eternal. It is permanent with respect to its essential substance and 

3 This sutra is based on the Inner Corpus, book 3,10.46 of the Jaina scripture which gives criteria 
for considering the nature of substance. 
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impermanent with respect to the modes through which it is ceaselessly 
passing. 

The SS explains that a particular attribute or mode of an object is 
brought to light by the observer for a specific purpose, relegating the other 
attributes and modes to the background. Such attributes and modes are 
designated as “the grasped ones”, while the unspoken attributes and 
modes are the “ungrasped ones”. So when a person speaks of the eternal 
aspect (the substance) of an object, the non-eternal aspect (the modes) is 
left unsaid and vice versa. 

Similarly, one mode may be grasped at the expense of others. The soul is 
born a son, perhaps becomes an older brother, then a husband, a father, an 
uncle and so on. These modes are constantly coming and going depending 
on who the soul is interacting with. When someone speaks of a man as 
“my father”, the man’s fatherhood of another is left ungrasped, as is his 
sonhood, his brotherhood etc. 

The SB explains that eternality (“what remains as it is and does not pass 
away”, 5.30) and existence (“origination, cessation and persistence”, 
5.29) are established by means of the grasped and ungrasped aspects of the 
substance. It classifies the real under four aspects that are perceived or 
“grasped”: (1) substance, (2) classification of substance, (3) object in its 
mode that has originated and (4) object in its mode that is passing away. 
The first two fall under the philosophical standpoints related to substance 
and the last two under the standpoints related to modes (1.6,1.34-1.35). 
The SB gives the seven attributes that may be predicated of a real: 

1. existence 

2. non-existence 

3. inexpressibility 

4. existence and non-existence 

5. existence and inexpressibility 

6. non-existence and inexpressibility 

7. existence, non-existence and inexpressibility. 

From this material provided by the SB, the SBT extrapolates the three 
important theories of Jaina philosophy: the Doctrine of Non-Absolutism, 
the Doctrine of Philosophical Standpoints and the Sevenfold Predication. 

The Doctrine of Non-Absolutism. Non-absolutist philosophy finds no 
contradiction in a “real” being both permanent and impermanent, 
existent and non-existent, because it does not predicate being without 
becoming, or becoming without being. 
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To understand this, the problem of change, which has received the keen 
attention of all Indian thinkers, is analysed. There are two fundamental 
and opposing views of reality: (1) only what is eternal and unchanging is 
real, and (2) only what is incessantly changing is real. The former is called 
the Philosophy of Being and the latter the Philosophy of Becoming. In the 
former, change is considered as absolutely unreal, while in the latter, 
change is the essence of things. According to the former, it is only the 
substance that is real, while in the latter, it is only the modes that are real. 

The Philosophy of Being is identified with the doctrine of an abiding 
entity such as that of the Vedanta tradition, which believes that change is 
only an illusion emanating from the eternal unchanging Brahman. The 
Philosophy of Becoming denies such an entity as, for example, in 
Buddhism which does not believe in substance, but only in change. Other 
traditions fall somewhere in between these two extremes, such as the 
Sahkhya-Yoga tradition in which the eternal substance, the soul, is abso¬ 
lutely constant while the primordial matter changes. 

The Jaina Philosophy is distinct from these theories because the eternal 
substance and the changing modes are viewed as real and integral. It is not 
that the modes alone are subject to change while the eternal substance is 
static and unchanging; the substance is also liable to change, though not to 
absolute cessation and disappearance like the modes. The substance is 
renewed as the modes change. Transformation is defined as “the con¬ 
tinuity of one’s own nature through change” (5.41). This is confirmed by 
the SBT which says an entity is a single whole and it has the dual aspect of 
change and permanence; the categorization of it as substance and mode is 
only a device for the enlightenment of the novice. 

The SBT then discusses the Law of Contradiction and shows the absence 
of any opposition between permanence and impermanence, existence and 
non-existence as attributes of the same entity. It is our experience, not 
abstract logic, that is the proof of the compatibility or incompatibility 
between attributes. 

The Doctrine of Philosophical Standpoints. The philosophical 
standpoints are angles of vision or ways of approach and observation. 
These angles and ways give partial truths which contain grains of ever¬ 
lasting truth. The cumulative philosophical experience provided by the 
standpoints is extraordinarily wide-ranging and coherent and deep, and 
generates faith that truth is understandable. 

The SBT shows how the standpoints can be used to examine a concrete 
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real such as “spectacles”. When considered through the first standpoint, 
common person’s view, the spectacles can be described as a substance, 
which is one aspect of their existence (the other aspect being the modes). 
Considered through the seventh standpoint (actuality view), which recog¬ 
nizes an object as correctly identified only if it satisfies the action implied 
by the root-meaning of its name, spectacles are assessed in terms of their 
ability to specere meaning “to look at” (for further details on the 
standpoints, see 1.6 and 1.35). 

The philosophical standpoints have an unlimited area of application, 
there being as many standpoints as there are thinkers. There is no 
viewpoint that is perfect as there is no science that is complete. And as 
there can be reality that science does not encompass, so there can be 
problems that are not solved by philosophy which is an endless quest. The 
philosophical standpoints, moreover, spread over all fields of thought and 
language. According to the doctrine, all philosophies are imperfect 
although they are the glorious blocks that build the grand edifice of 
philosophy. 

The Sevenfold Predication. This is an investigation of the notions of 
existence, non-existence and inexpressibility that can be attributed to a 
real. A real changes constantly and therefore it is not possible to attribute 
absolute existence to it. What can be attributed to it is non-absolute 
existence which is liable to change at the next moment. Thus we get the 
first two predicates of the Sevenfold Predication using, as an example of a 
real, a pen: 

1. The pen exists in some respect. 

2. The pen does not exist in some other respect. 

At any instant in its existence, the pen has modes that are originating, and 
modes that are passing away. There is simultaneous origination and 
cessation. So the pen “exists” with respect to one framework of substance, 
place, time and mode. The pen “does not exist” with respect to another 
framework of substance, place, time and mode. 

The pen has infinite modes which, as such, are neither knowable nor 
expressible. As it is also impossible to conceptualize or to express simul¬ 
taneously the existence and non-existence of something, we are forced to 
think of and express them sequentially. So we reach the third predicate: 

3. The pen is inexpressible in some respect. 

Now the three predicates of a real, (1) that it exists, (2) that it does not 
exist and (3) that it is inexpressible, become seven predicates through the 
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law of combination which allows four different configurations of the 
three: 

4 . The pen exists and does not exist in some other respect. 

5 . The pen exists and is inexpressible in some other respect. 

6 . The pen does not exist and is inexpressible in some other respect. 

7. The pen exists, does not exist and is inexpressible in some other respect. 
These are the seven predicates that constitute the Sevenfold Predication. 

TRANSLATOR’S NOTE 

It was due to the Doctrine of Philosophical Standpoints that Jainism became a 
veritable repository of philosophies that originated and flourished in India. 

The arguments advanced in the SBT, in regard to the Doctrine of Non- 
Absolutism and the Sevenfold Predication, are very much like those of Hegel who 
objected to the principle that A is A or, what for him amounts to the same thing, 
that A cannot at the same time be A and not-A, because “no mind thinks or forms 
conception or speaks in accordance with this law, and... no existence of any kind 
whatever conforms to it.” (The Encyclopaedia of Philosophy, Macmillan and Free 
Press, 1972, vol. 4, p. 415.) Further details of the Sevenfold Predication are 
available in TV, IV.42. 


snigdha-ruksatvad bandhah 

5.32 (SS 5.33) The integration of atoms is due to their tactile qualities of 
viscosity and dryness. 


najaghanyagunanam 

5. 33 (SS 5.34) There cannot be integration of atoms that possess the 
minimum one degree of viscosity or dryness. 

Viscosity and dryness vary in their degrees of intensity, from as little as 
one, two, three etc. to numerable, innumerable and infinite. Atoms with 
only one degree of viscosity or dryness cannot integrate with one another. 
According to SB and SBT, the implications of this sutra are that atoms of 
two or more degrees can integrate with each other whether they are both 
of the same quality, or one is viscous and one dry. 

The SBT also points out the implication that a one-degree atom can 
integrate with a two-degree atom of a different quality. However this is 
rejected categorically by the SS which says that one-degree atoms cannot 
integrate under any conditions. 
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gunasamye sadrsanam 

5.34 (SS 5.35) Atoms which have the same degree of viscosity or same 
degree of dryness cannot integrate. 

The SBT illustrates this law with the example of two wrestlers. As two 
wrestlers of equal strength cannot win in wrestling, so two equally viscous 
atoms or equally dry atoms cannot integrate with each other. However, 
the SS interprets the sutra to mean there cannot be integration of atoms of 
the same degree even if one is dry and one viscous. 

Here, the SBT also rejects the view that a one-degree atom can integrate 
with a two-degree atom of the same quality. 

dvyadhikadigundnam tu 

5.35 (SS 5.36) Two viscous or two dry atoms can integrate if the 
viscosity or dryness of one is two or more degrees higher than the other. 

This sutra explains further the limits on integration. Two atoms of similar 
quality cannot integrate if there is only one degree difference between 
them. The SB gives a few examples of possible integration such as a 
one-degree viscous atom integrating with a three-degree viscous atom, a 
one-degree dry atom integrating with a three-degree dry atom and so on. 

However, according to the SS, integration only occurs between atoms, 
whether similar or different in quality, if their intensity differs by exactly 
two degrees. So, for example, a two-degree viscous atom can only 
integrate with a four-degree atom, either viscous or dry. 

The tables below summarize the views of the three commentators on 
atomic integration. 

ATOMIC INTEGRATION: SB AND SBT 


DEGREES OF INTENSITY 

SAME QUALITY 

DIFFERENT QUALITY 

One 4- one 

No 

No 

One + two 

No 

Yes 

One 4 three 

Yes 

No 

One 4 three or more 

Yes 

Yes 

Two or more 4 equal number 

No 

Yes 

Two or more 4 one degree 
higher 

No 

Yes 

Two or more 4 two degrees 
higher 

Yes 

Yes 
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Two or more + three or more 
degrees higher 

Yes 

Yes 

ATOMIC INTEGRATION: SS 

DEGREES OF INTENSITY 

SAME QUALITY 

DIFFERENT QUALITY 

One 4- one 

No 

No 

One + two 

No 

No 

One + three 

No 

No 

One + three or more 

No 

No 

Two or more + equal number 

No 

No 

Two or more + one degree 

No 

No 

higher 

Two or more + two degrees 

Yes 

Yes 

higher 

Two or more + three or more 

No 

No 


degrees higher 

bandhe samadhikau parinamikau 

5.36 (not SS) In integration, the atom with the equal or higher degree of 
viscosity or dryness transforms the intensity of the dissimilar atom to its 
own. 

When there are two dissimilar atoms with the same intensity, one will 
transform the other to its own quality. It is not possible to predict which 
will transform the other. 

A higher degree raises a lower degree to its own level if the integration is 
between similar atoms. 

bandhe’dhikau parinamikau ca 

(SS 5.37, variant of 5.36) In integration, the atom with greater degree of 
intensity transforms the intensity of the atom which is two degrees less to 
be like itself. 

guna-paryayavad dravyam 

5.37 (SS 5.38) That which possesses qualities and modes is a substance. 

The nature of substances enumerated in 5.2 is now defined. 

The SS quotes an ancient verse which defines quality as the divider of 
one substance from another and mode as the transformation of substance. 
A substance is never devoid of qualities and modes, their association being 
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natural and eternal (see also 5.40 for a further definition of quality). 

Substances are distinguished from one another by their qualities. For 
instance, the quality of sentience distinguishes a soul from a non-sentient 
object. Similarly, the qualities of colour, smell, etc., distinguish matter 
from a soul which is devoid of such qualities. Qualities are persistent 
attributes of substances. Modes, on the other hand, are evanescent phases 
of those substances and their qualities. 

A substance is partially identical with its qualities and modes and also 
partially different from them. 

TRANSLATOR’S NOTE 

A substance is partially identical with its qualities and modes because each quality 
or mode is part of it, e.g. a lemon is yellow, wet (juicy), tastes bitter, and is hanging 
from a tree. It is partially different from these qualities and modes precisely 
because of this partial identity which means that no quality or mode is the whole of 
it, e.g. the lemon is partially different from yellow because it is also bitter and wet 
and hanging from a tree, which are qualities or modes that differ from the quality 
of yellowness. The substance is not merely qualities and modes but something 
more that integrates them. 

kalas cetyeke 

5.38 (not SS) Time is also a substance, according to some teachers. 

kalas ca 

(SS 5.39, variant of 5.38) Time is also a substance. 

It was said in 5.22 that time is dealt with separately from other substances 
because, unlike them, it has no extension in space. Although it does not 
move, time is not a single substance like the medium of motion, medium of 
rest, and space (see 5.5). The time units are conceived as gems, with one 
placed on every cosmic space unit. Despite this metaphor, time units are 
without shape as they are not matter; they lack the qualities of touch, taste, 
colour and smell. 

The SS proves the existence of time as an independent substance by 
arguing that time satisfies the definition of an existent (substance) because 
it has modes and qualities. Its modes are origination, cessation and per¬ 
sistence; the present ends and begins again at every moment, and through 
this time persists. Its qualities, which it has in common with other sub¬ 
stances, are non-sentience and the absence of material qualities. Its unique 
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qualities are its functions of causing becoming, change, motion, the 
sequence of before and after (5.22). 

The SBT quotes the scripture to prove that time is a substance: 

“How many substances are there, O Lord? 

Mahavlra replied: “O Gautama, there are six substances, the 
extended substance of the medium of motion, the extended substance 
of the medium of rest, the extended substance of space, the extended 
substance of matter, the extended substance of the soul, and the unit 
of time. 

(Inner Corpus, book 5, 25.109) 

The SBT asks whether time units can exist as isolated substances. It 
asserts that there must be unbreakable connections between all the time 
units. So time has two aspects: as an integrated and indivisible substance 
and as individual units spread over the cosmos. 

The SBT quotes a scriptural text where time is identified with the modes 
of sentient and non-sentient entities. 

so’nantasamayah 

5.39 (SS 5.40) Time consists of an infinite number of time units. 

See appendix 2 for details on the nature and infinite number of time units. 

dravyasraya nirguna guttah 

5.40 (SS 5.41) Those which have substances as their foundation, and 
are not themselves the foundation of anything, are qualities. 

tadbhavah parinamah 

5.41 (SS 5.42) Transformation means the continuity of one’s own 
nature through change. 

Transformation is the continuity of the essential nature of substances and 
of qualities through change. 

TRANSLATOR’S NOTE 

Modes appear and disappear, but substances and qualities do not. Qualities 
change in their intensity, but do not change in their essential nature. The change 
that takes place in substances is more fundamental and can be defined only in 
reference to time units which are more subtle. 
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anadir adimams ca 

5.42 (not in SS) Transformation is twofold: transformation with a 
beginning and transformation without beginning. 

There is no beginning in the transformation of substances that are without 
material qualities, that is, the media of motion and of rest, space and souls 
(and time, for those who accept it as a substance). 

rupisv adiman 

5.43 (not in SS) The transformation in material entities has a beginning. 

The transformation in material objects is diverse, such as the trans¬ 
formation of touch, of taste and so on. The transformation of the intensity 
of the qualities of touch, taste, etc., of an atom may take place spon¬ 
taneously without any external cause. 

yogopayogau jtvesu 

5.44 (not in SS) The activities and modes of sentience in souls have a 
beginning. 

Although souls are substances without material attributes, their trans¬ 
formations do have a beginning. For instance, the soul’s activities of body, 
speech and mind have a beginning. Similarly, the modes of sentience in the 
soul, such as empirical knowledge, articulate knowledge etc., have a 
beginning as particular events, not as general qualities of the soul. 
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T he first two of the seven categories of truth, sentient 
and non-sentient entities, have been explained. Now, 
the next category, the inflow of karma, is considered. 

kaya-vah-manah karma yogah 

6.1 The operation of the body, speech and mind is action. 

sa asravah 

6.2 The threefold action is the cause of the inflow of karma. 

The soul’s beginningless karmic body channels the infinite power of the 
soul and in so doing causes itself and the soul to vibrate incessantly. The 
body-making karma creates further bodies (fiery, gross, conveyance and 
protean) which also vibrate and intensify the soul’s vibration. 

The partial elimination and partial suppression of the power- 
obstructing karma (see 8.14) supplies the channelled, limited power that is 
the energy (life-force) which activates the body, speech organ and mind. 

The speech organ uses the speech material (clusters of matter in the 
mode of sound) created by the rise of body-making karma. The psychic 
mind uses the physical mind created by the body-making karma. It also 
has available for use the mind-power channelled from the soul by the 
partial elimination and partial suppression of the mind-covering karma (a 
sub-species of knowledge-covering karma). 

In the case of the omniscient soul, this process of partial elimination and 
partial suppression of karma is overtaken by the complete elimination of 
all types of destructive karma. Infinite unchannelled knowledge and 
power are realized. 

stibhah punyasya 

6.3 (SS 6.3 in part) Good actions cause the inflow of beneficial karma. 
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asubhah papasya 

6.4 (SS 6.3 in part) Evil actions cause the inflow of harmful karma. 

Violence, stealing, incontinence and so on are negative, evil activities of 
the body. Inflammatory speech, lies, harsh words, back-biting and so on 
are evil activities of speech. Lust, animosity, envy and so on are evil 
activities of the mind. Such activities cause the inflow of harmful karma. 
The good activities, which are counter to these, cause the inflow of 
beneficial karma. Good actions can, moreover, lead to the weakening of 
karmic binding if they are not undermined by evil actions such as violence 
and indulgence. 

The SS explains that the good or evil nature of an activity depends on the 
good or evil intention of the person. The general effect of good activity is 
pleasure and that of evil activity is pain. However, karmic bondage 
produced by a good activity contains an element of karma which is not 
beneficial - knowledge-covering, intuition-covering, deluding and 
obstructive. 

sakasaya-kasdyayoh sampardyike-ryapathayoh 

6.5 (SS 6.4) The activities of a person driven by passions cause long¬ 
term inflow (bondage) while the activities of a person free of passions 
cause instantaneous inflow (bondage). 

The actions of a person free of passion cause karmic bondage in which the 
karma takes one time unit to bind, one time unit to be experienced and one 
to wear off. The SBT adds that an ascetic with very thin passions also 
experiences this instantaneous inflow, provided he meticulously observes 
the monastic code. Activities accompanied by passion cause karmic 
bondage that, in turn, causes the soul’s long-term worldly wanderings. 

avrata-kasaye-ndriya-kriyah pahca-catuh-pahca-pancavimsati- 
samkhyah purvasya bhedah 

6.6 (SS 6.5) The different “doors” (causes) for the inflow of long-term 
karma are the five senses, four passions, five indulgences and twenty-five 
urges. 1 

The five senses are skin (touch), tongue (taste), nose (smell), eye (sight) and 


1 The translation follows the order of doors given in SS 6.5. 
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ear (hearing). The four passions are anger, pride, deceit and greed. The five 
indulgences are causing injury, lying, stealing, incontinence and 
possessiveness. The twenty-five urges are: 

1. urges that lead to enlightened world-view 

2. urges that lead to deluded world-view 

3. evil urges of body, speech and mind 

4. the inclination of the ascetic to abstain 

5. urges that produce instantaneous inflow 

6. physical enthusiasm 

7. using instruments of destruction 

8. malicious activity 

9. torturous activity 

10. murderous activity 

11. urges for visual gratification 

12. urges for tactile gratification 

13. inventing and manufacturing lethal weapons 

14. evacuating bowels or vomiting at gatherings of men and women 

15. occupying uninspected and unswept places and leaving things there 

16. undertaking others’ duties out of anger or conceit 

17. approving of an evil act 

18. divulging the sins of others 

19. arbitrary interpretation of scriptural teachings 

20. disrespect for the scriptural teachings 

21. damage to the environment such as digging earth, tearing leaves, etc. 

22. possessive clinging 

23. deceitful actions 

24. promotion of deluded views 

25. harbouring passions and possessiveness. 

The senses, passions, indulgences and urges collaborate in the produc¬ 
tion of karmic inflow. Any passionate act, whether good or evil, causes the 
inflow of long-term karma. 

twra-manda-jnata-jnatabhava-vtryd-dhikarana-visesebhyas tadvisesah 

6.7 (SS 6.6) The nature of karmic bondage caused by inflow varies 
according to the particular physical and psychological conditions of the 


2 Places are inspected and swept before occupation by oneself or any object to ensure there are no 
small beings who may be inadvertently crushed. 
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subject. The conditions are: high or low intensity of the passions, whether 
the act is done knowingly or unknowingly, the enthusiasm [energy] with 
which the act is done and the instrument used in the act. 

Every inflow is followed by the binding of the karmic particles to the soul, 
which is called karmic bondage. The nature and strength of this bondage 
are determined by the particular conditions given above. If the passions of 
the subject are intense, the bondage is deep and long-lasting. If the 
passions are mild, the bondage is light and short-term. If there is no 
passion, the bondage is instantaneous. The effects of the other conditions 
are similarly explained. 

adhikaranam jwd-jivah 

6.8 (SS.6.7) The instruments of long-term karmic inflow are both 
sentient and non-sentient entities. 

The sentient instrument (and efficient cause) of karmic inflow is the soul 
and its different modes, such as the intention to act, the preparation for the 
act and the act itself. The non-sentient instruments of karmic inflow are 
the body and the implements used in the act. 

cidycvn swmraTnbha-scimdrcinibhd-rambha-yoga-krta-kdritd-nuTnata- 

kasayavtsesais tris-tris-tris catus caikasah 

6.9 (SS 6.8) The modes of the sentient instruments of inflow are: the 
three stages of intention, preparation and commission; the three actions of 
body, speech and mind; the three types of acts, those done by oneself, 
those in which one convinces others to undertake the act, and those 
undertaken by others but approved by oneself; and the four passions of 
anger, pride, deceit and greed. 

By the formula of permutation, the total number of modes of the sentient 
instrument of karmic bondage is3x3x3x4 = 108. 

The ultimate spring of long-term karmic inflow and bondage is the four 
passions which drive the body, speech and mind to plan, prepare and 
perpetrate an act, by oneself or through others, or to be a party to an act 
simply by approving of someone else’s initiative in acting. 

nirvartand-niksepa-samyoga-nisargd dvi-catuT-dvi-tTibheddh pavutn 

6.10 (SS 6.9) The non-sentient means of long-term karmic inflow and 
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bondage are: two karma-created apparatus, four wrong ways of placing 
things, two wrong ways of mixing and three wrong ways of casting body, 
speech and mind. 

The two types of karma-created apparatus are: (1) the five types of body 
(see 2.37) including the speech organ, mind and respiratory system, and 
(2) dolls, paintings and weapons. 3 The former are made by karma while 
the latter are karma-created in a secondary sense, having been manu¬ 
factured by humans who are karma-created. All these apparatus are the 
means of karmic bondage because they are the instruments used for good 
and evil actions. 

The remaining three non-sentient instruments of long-term karmic 
bondage are transgressions of strict monastic rules. 

The four wrong ways of placing things are: (1) in uninspected places, (2) 
in unswept places, (3) hastily, and (4) absent-mindedly. 

The two wrong ways of mixing are: (1) mixing food or drink to make it 
delicious, and (2) exchanging monastic equipment to suit oneself. 

The three wrong ways of casting body, speech and mind are: (1) to cast 
away one’s body by suicide, (2) to cast forth words that are not relevant to 
the scripture, and (3) to cast forth perverse thoughts. 

tatpradosa-nihnava-mdtsaryd-ntardyd-sadano-paghdtd jhana - 
darsanavaranayoh 

6.11 (SS 6.10) Slander, concealment, envy, obstructiveness, and 
disregard or condemnation of the scripture, its keepers and instruments, 
cause the inflow of knowledge-covering and intuition-covering karma. 

This sutra deals with knowledge-covering and intuition-covering karma, 
the first two of the eight principal types of karma (see below for others). 
Knowledge and intuition are two stages of the act of perception. Intuition 
is the perception of the pure existence of an object. Knowledge perceives 
the details of the object (see 2.9). The knowledge-covering and intuition¬ 
covering karmas which obscure these faculties are produced by acts that 
hinder the quest for knowledge and support superstition and ignorance. 


* These were the manufactured objects of the time used, respectively, for pleasure, arousal and 
harm. 
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duhkha-soka-tapa-krandana-vadha-paridevanany-atma-paro- 
bhayasthanany asadvedyasya 

6.12 (SS 6.11) Causing pain, grief, agony, crying, in jury or lamenting in 
oneself, or others or both, attracts pain karma. 

The SS clarifies that the mere infliction of pain, grief and so on does not 
cause an inflow of pain-producing karma. It is the evil motive behind the 
infliction of pain that attracts evil inflow. The doctor may inflict pain on 
the patient when performing surgery. But such infliction of pain does not 
cause evil inflow. Similarly, an ascetic practises austerities which pain his 
body but such austerities are motivated by the desire to eliminate karma 
and attain liberation. 

bhuta-vratyanukampa danam saragasamyamadi yogah ksantih saucam iti 
sadvedyasya 

6.13 (SS 6.12) Compassion through charity for all living beings, 
especially those observing religious vows, self-restraint of a person with 
attachment and the like, blameless activity, forbearance, and purity 
[freedom from greed] cause the inflow of pleasure karma. 

The SBT emphasizes that compassion expresses itself as acts of charity to 
all beings including ascetics, householders and beggars, but especially 
ascetics (see translator’s note). 

Self-restraint also plays an important role in generating the inflow of 
pleasure-producing karma. Self-restraint with no vestige of passion 
inhibits inflow but, when practised by a person with attachment, generates 
an inflow of pleasure-producing karma. The SB includes here a lay per¬ 
son’s partial restraint and partial indulgence. If self-restraint and greed are 
equally present, as when a person lives by the “small” (lay) vows (see 7.2), 
the power of the pleasure-producing inflow is weakened. The SB also 
includes involuntary self-restraint due to unavoidable circumstances (e.g. 
a famine) which causes a pleasure-producing inflow, provided the 
passions do not interfere. Further types of self-restraint, misguided acts of 
self-imposed hardship and austerity by misguided people (including 
ascetics), such as courting death by jumping from a mountain or walking 
through fire, are also considered conducive to pleasure-producing inflow, 
provided they are performed out of religious conviction and not out of 
anger or despair. 

Blameless activity refers to that which is approved by the community 
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and does not infringe moral and religious mores. 

Forbearance is the antidote of anger achieved by contemplating the 
merits of tolerance. 

Purity arises when the mind is purged of greed. The practice of con¬ 
tentment is the antidote of greed. Scrubbing out greed is a crucial stage in 
the path of spiritual advancement. Absolute elimination of greed leads to 
perfect spirituality. 

TRANSLATOR’S NOTE 

In the Inner Corpus, book 5 ( Bhagavati ), 7.114, the inflow of pleasure-producing 
karma is attributed solely to compassion for living things by desisting from 
inflicting pain. Here, the Tattvartha Sutra extends this description of compassion 
to include positive acts of charity and also adds further factors, self-restraint etc., 
as causes of the inflow of pleasure-producing karma. In Tattvartha Sutra , 6.20, 
and in Bhagavati , 8.428, these same factors are given as the causes of birth in the 
realm of gods. The additional factors and the expansion of the meaning of 
compassion are intriguing issues related to the parts of the scripture that are extant 
and the parts that have met the ravages of time (see appendix 6, p. 289). 

kevali-sruta-sangha-dharma-devd-varnavado darsanamohasya 

6.14 (SS 6.13) The inflow of view-deluding karma is caused by 
maligning the Jinas, their scripture, religious order and doctrine, and the 
gods and goddesses. 

The enlightened world-view is obscured by the view-deluding karma. 
Persistent disregard for the experience of wise men and the scripture 
deepens scepticism and destroys the capacity to see the truth. 

The Jinas are completely free of knowledge-covering karma. The 
religion taught by them and handed down to their immediate disciples, 
people of extraordinary intelligence and supernatural powers, is con¬ 
tained in the scripture. The religious order is constituted of ascetics 
practising the three gems of enlightened faith, enlightened knowledge and 
enlightened conduct. The religion taught in the scripture is the doctrine of 
non-violence. The gods are of four classes (see 4.1). Maligning is the 
practice of attributing blameworthy acts to the virtuous. 

According to the SS tradition, the view that the Jinas live on gross food is 
to malign the omniscients. According to all Jaina traditions, to say the 
scriptures approve of meat-eating is to malign the scriptures. To say the 
religious order is full of low-caste people is to malign the order. Abusing 
the religion of the Jinas as worthless and its followers as destined to be 
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reborn as demons is to malign the doctrine. Declaring that the gods 
consume wine and meat is to malign the gods. 


kasayodayat tivratmaparitiamas caritramohasya 

6.15 (SS 6.14) The inflow of conduct-deluding karma is caused by the 
highly-strung state of the soul due to the rise of passions. 


The rise of passions and quasi-passions blocks the entry to the spiritual 
path; the person fails to rise above selfish desires and follow the way of the 
wise. This causes an inflow of conduct-deluding karma. 

The four passions are: anger, pride, deceit and greed. The nine quasi¬ 
passions are: laughter, relish, ennui, grief, fear, abhorrence, feminine 
sexuality, masculine sexuality, hermaphroditic sexuality (see 8.10). 

Passions beget passions. A soul under the sway of passion attracts an 
inflow of conduct-deluding karma which perpetuate that passion. The 
chief causes of these passion karmas are: provoking passion in others, 
speaking ill of the ascetics, bad habits and bad vows. 

As regards the quasi-passions, the inflow of laughter karma is effected 
by sneering at enlightened faith, laughing at people in distress and so on. 
The inflow of relish (non-restraint) is caused by addiction to unwholesome 
sports and distaste for vows and mores. The inflow of ennui (with the 
practice of self-restraint) is caused by stirring dissatisfaction in others, 
undermining their satisfaction, associating with a bad crowd and the like. 
The inflow of grief is caused by one’s own grief and encouraging others’ 
grief. The inflow of fear is effected by frightening oneself and others. The 
inflow of abhorrence is caused by deriding the praiseworthy conduct of 
others. The inflow of feminine sexuality is effected by lying, cheating, 
criticizing, excessive lust and so on. The inflow of masculine sexuality is 
effected by the calming of anger, absence of addiction, fidelity and the like. 
The inflow of hermaphroditism is effected by intense passions, hurting the 
sexual parts of the body, rape and so on. 

The enlightened world-view is the first step to spiritual life, which is 
followed by cultivation of dispassion so that the mind can be cleansed of 
anger and greed. Deluding karma is the breeding ground of perversities of 
both view and conduct. The entire spiritual discipline is directed towards 
elimination of this karma. 
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bahvarambha-parigrahatvam ca narakasya-yusah 

6.16 (SS 6.15) Virulent aggression and extreme possessiveness lead to 
birth in the infernal realm. 

This aphorism begins the description of the causes of lifespan karma 
which determines a soul’s next birth in one realm or another. 

Continual participation in violence, depriving others of their posses¬ 
sions, excessive attachment to worldly things, a dark aura, wrathful 
thoughts on the eve of death, and the like attract karma which causes birth 
in the infernal realm. 

mdya tairyagyonasya 

6.17 (SS 6.16) Deceitfulness leads to birth in animal realms. 4 

Deceitfulness in thought, word and deed is crookedness of the soul caused 
by the effective rise of a particular kind of conduct-deluding karma. It 
expresses itself through the preaching of false doctrines, amorality, 
treachery, deceit and forgery in working life, a blue and grey aura, 
mournful thoughts on the eve of death, and the like. 

alparambha-parigrahatvam svabhavamardava-rjavam ca manusasya 

6.18 (not SS) Attenuated aggression, attenuated possessiveness, and a 
soft-hearted and straightforward nature, lead to birth in the human realm. 

alparambha-parigrahatvam manusasya 

(SS 6.17, variant of 6.18 in part) Attenuated aggression and attenuated 
possessiveness lead to birth in the human realm. 

svabhavamardavam ca 

(SS 6.18, variant of 6.18 in part) So does a soft-hearted nature. 

nihsila-vratatvam ca sarvesam 

6.19 Amorality and self-indulgence are the common cause of birth in all 
realms mentioned above [infernal, sub-human and human]. 


4 The term “animal” in this sutra includes microscopic and sub-microscopic beings and also 
plants and one-sensed beings, i.e. earth-bodied, water-bodied, etc. 
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saragasatnyama-sarnyamasarnyamd-kamanirjara-balatapaTnsi daivasya 

6.20 Self-restraint accompanied by attachment, partial restraint [lay 
vows], involuntary purging of karma and the austerities of misguided 
people lead to birth in the realm of gods. 

samyaktvam ca 

(SS 6.21) So does the enlightened world-view. 

The SS tradition contends that amorality and self-indulgence do not stand 
in the way of birth in the realm of gods because inhabitants in the earthly 
realms of Deva Kuru and Uttara Kuru enjoy a life of supreme plenty (SS 
3.37) without abstinence and are subsequently born in heaven. This view 
is endorsed by the SBT which adds association with a benevolent friend, 
listening to religious teachings and their exaltation, the practice of 
austerities and so on, as leading to birth in the realm of the gods. It also 
includes the enlightened world-view. 

As a result of their actions in past lives, infernal beings inherit cruelties, 
animals inherit dumbness, humans gentleness and gods a joyous life. The 
inhabitants create their own environment in accord with their inherited 
dispositions. 

yogavakrata visamvadanam casubhasya namnah 

6.21 (SS 6.22) Crooked and misleading actions attract inauspicious 
body-making karma. 

Action can be mental, vocal or physical. Crooked action is an expression 
of deceit primarily concerned with self, whereas the deceit of misleading 
action, as for example teaching a false spiritual path, involves other souls. 
Deluded views, back-biting, a restless mind, using false weights and 
measures, defaming others, praising oneself and so on are examples of 
actions which attract inauspicious body karma. 

viparttam subhasya 

6.22 (SS 6.23) The opposite causes the inflow of auspicious body 
karma. 

The opposite, that is, straightforwardness, harmony, not cheating and so 
on, attract beneficial karma. Normal physical and mental health are signs 
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of straightforward and harmonious behaviour in past lives. Physical 
deficiency and mental disability indicate crookedness of thought, word 
and deed. 

darsanavisuddbir vinayasampannata sTlavratesv anaticaro’bhtksnam 
jnanopayoga-samvegau saktitas tyaga-tapasTsangha-sadhu-samadhi- 
vaiyavrttyakaranam arhad-dcarya-bahusruta-pravacanabbaktir 
avasyakaparihanir margaprabhavana pravacanavatsalatvam iti 
tirthakrttvasya 

6.23 (SS 6.24) The sixteen causes of body karma leading to the life of a 

Jina are: (1) purity of world view, (2) humility, (3) obeying the mores and 
abstinences, (4) persistent cultivation of knowledge, (5) dread of worldly 
existence, (6) charity and (7) austerity according to one’s capacity, (8) 
establishing harmony and peace in the monastic order, (9) rendering 
service to the nuns and monks, (10) pure devotion to the adorable one, 
(11) pure devotion to the spiritual teacher, (12) pure devotion to learned 
monks, (13) pure devotion to the scripture, (14) regard for compulsory 
duties, (15) proper practice and promotion of the spiritual path, (16) 
adoration of the learned ascetics in the scripture. 

These sixteen virtues lead to the most exalted state of embodied 
spirituality and finally to liberation. They are discussed in further detail: 

1. Purity of world view is explained by the SS as the predilection for the 
path of liberation taught by the Jina. Such purity is characterized by 
eight factors: (1) absence of suspicion, (2) absence of misguided 
tendencies, (3) absence of doubt, (4) absence of delusion, (5) strong 
conviction, (6) firmness, (7) affection for the doctrine, and (8) belief in 
the greatness of the doctrine. 

2. Humility means proper respect and honour for the path of liberation 
and the teachers. 

3. Obeying the mores and abstinences means faultlessly observing the 
vows of non-violence, truthfulness, etc., and avoiding the passions of 
anger, greed, etc. 

4. Persistent cultivation of knowledge is the constant application of the 
mind to the seven categories of truth: souls, non-sentient things, the 
inflow of karmic particles (to the soul), binding of the karmic particles 
(to the soul), stopping the inflow of the karmic particles, the falling 
away of the karmic particles, and liberation from worldly (karmic) 
bondage (see 1.4). 
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5. Dread of worldly existence is constant anxiety about suffering. 

6. Charity means offering food to self-restrained ascetics, inspiring fear¬ 
lessness and imparting knowledge. 

7. Austerity is mortification of the body in accord with the path of 
liberation. 

8. Establishing harmony in the monastic order is necessary in times of 
difficulty and disorder which may overtake the monks or nuns in their 
practice of religious discipline. 

9. Rendering service to the monks and nuns means giving food etc. to 
them strictly according to the scriptural injunctions. 

10—13. Pure devotion is unconditional loyalty to the worthy ones (Jinas), 
spiritual teachers, monks and nuns of learning and scripture. 

14. Regard for compulsory duties refers to the regular performance of six 
compulsory practices: (1) maintaining equanimity for a set period of 
time, (2) praise of the twenty-four Jinas (ominiscient teachers of this 
time cycle), (3) paying homage, (4) reflection upon and recoiling from 
past bad deeds, (5) abandoning attachment to the body for a set 
period of time, (6) taking a vow to prevent future faults. 

15. Proper practice and promotion of the spiritual path means preaching 
the path correctly in regard to knowledge, austerities, charity, wor¬ 
ship of the Jina, and so on. 

16. Adoration of the learned ascetics in the scripture is cultivation of 
affection for them on account of their religious exaltation. 

These virtues fulfil their purpose equally well if cultivated individually 
or ett masse. In the scripture, there is a list of twenty causes which lead to 
the life of a Jina (Inner Corpus, book 6, chapter 8.18). Of the sixteen 
causes given above, the last, adoration of the learned ascetics in the 
scripture, is not included. The extra five are: 

16. affection for liberated souls 

17. affection for elderly monks 

18. affection for ascetics 

19. open-mindedness 

20. high regard for the scripture. 

para-tmanindd-prasamse sadasadgundcchddatio-dbhavane ca 
ntcairgotrasya 

6.24 (SS 6.25) Defaming others and praising oneself, hiding others’ 
merits and finding fault, cause the inflow of karma leading to low status. 
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tadviparyayo mcairvrtty-anutsekau cottarasya 

6.25 (SS. 6.26) The opposites of the above causes, together with 
humility and modesty, cause the inflow of karma leading to high status. 

vighnakarartam antardyasya 

6.26 (SS 6.27) Being obstructive causes the inflow of obstructive karma. 

Obstructing the five kinds of potential - beneficence, gain, satisfaction, 
comfort and power (see 2.5) - causes the inflow of obstructive karma. 
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T he first three categories of truth — souls, non-sentient 
entities and karmic inflow — have been described in the 
previous six chapters. Now the observance of vows which 
determine the variety of the karmic inflow is described. 

himsa-nrta-steyti-brahma-parigrahebhyo viratir vratam 

7.1 Abstinence from violence, falsehood, stealing, carnality and 
possessiveness - these are the vows. 

Violence, falsehood and the like, influence behaviour so deeply that they 
are seen as entrenched habits which require vows to root them out. 
Non-violence is mentioned first, because it is the principal vow, the basis 
of all other vows. In the same way that a fence is meant to protect a field, 
the last four vows are meant to protect the primary vow of non-violence. 

A vow is a self-imposed obligation as to what one ought to do, and not 
do. It must be practised in thought, word and deed with full commitment 
to its careful observance at all times. Vows may generate the positive 
activities which generate the inflow of beneficial karma (see 6.3). 

The SS raises a problem here which highlights the idea of a vow as both 
“ought not” and “ought to”. It points out that self-restraint, that is, 
observing the vows, is named as a type of morality (9.6) which is, in turn, 
named as one of the ways of inhibiting karmic inflow (9.2-9.3). Yet in the 
commentaries to this sutra, including that of the author himself (the SB), a 
vow of self-restraint is given as the cause of (beneficial) karmic inflow. 
How can a vow both inhibit and generate karmic inflow? 

The answer, says the SS, is the dual nature of each vow: its detached and 
attached aspects. To practise non-violence with detachment is to not be 
violent whereas to practise non-violence with attachment is to be com¬ 
passionate in the worldly sense. The detached aspect of non-violence 
inhibits the inflow of karma while the attached aspect generates beneficial 
karma. 
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TRANSLATOR’S NOTE 
The teaching on the dual aspects of non-violence leads to the principle that one 
should avoid acts of non-violence with attachment as such acts obstruct liberation. 

desa-sarvato’numahati 

1.1 Partial abstinence is a small vow and complete abstinence is a great 
vow. 

When the five vows given in the first sutra are accepted and partially 
practised according to one’s capacity, they are called small vows. When 
they are accepted and practised completely and absolutely without 
relaxation, they are great vows. 

tatsthairyartham bhavanah paiica paitca 

7.3 There are five supporting practices for stabilizing each of the great 
vows. 

vah-manogupti-ryd-ddnaniksepanasamity-alokitapanabhojandni paiica 

(SS 7.4) Controlling speech, controlling the mind, moving about 
carefully, handling implements carefully, inspecting food and drink 
properly to ensure they are acceptable. 

These first five supporting practices stabilize the vow of non-violence. All 
are concerned exclusively with the “great vows” of the ascetics. They have 
little bearing on the “small vows” of lay people. 

Sutras 7.4-7.8 are not included in the SB version of the sutras but they 
do appear in the commentary for 7.3 with slight variations. The support¬ 
ing practices for the vow of non-violence are given as: moving about 
carefully, controlling the mind, seeking alms carefully, handling imple¬ 
ments carefully, inspecting food and drink properly in daylight to ensure 
they are acceptable. 

krodha-lobka-bblrutva-hdsyapratyakhydndny-anuvidbhasanam ca 

paitca 

(SS 7.5) Giving up anger, greed, fear and jokes, and resorting to 
thoughtful speech. 

These five supporting practices stabilize the vow of truthfulness. The SB 
gives the same in a different order. 
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sunyagara-vimocitavasa-paroparodhakarana-bhaiksasuddhi- 
sadharmavisamvadah panca 

(SS 7.6) Staying in a secluded place such as a mountain cave, staying in a 

deserted house, not obstructing access to other ascetics, seeking food 
exactly as prescribed in the scripture, avoiding disputes with fellow 
ascetics about articles of common use. 

These five supporting practices for the vows of non-stealing are all related 
to the items for which the monastic order begs. 

In the SB, the practices are given as: seeking shelter at a place only after 
due permission and careful consideration, doublechecking regularly that 
the shelter is still available, ascertaining the limits of the shelter which is 
offered, seeking shelter with a fellow monastic, only accepting food and 
drink when approved by the spiritual teacher. 

strTrdgakathdsravana-tanmanohardhganiriksana-purvaratdnusmarana- 
vrsyestarasa-svasarirasamskdratyagah panca 

(SS 7.7) To avoid: listening to lewd stories about women, looking at 
sexually arousing parts of a woman’s body, recalling past sexual 
experience, stimulating or delicious food and drink, decorating one’s own 
body. 

These five supporting practices stabilize the vow of celibacy. 

In the SB, the things and activities to avoid are: places inhabited by 
women, animals and hermaphrodites, listening to lewd stories about 
women, looking at the sexually arousing parts of a women’s body, 
recalling past sexual experiences, stimulating food and drink. 

manojhd-manojne-ndriyavisayardga-dvesavarjanani panca 

(SS 7.8) To give up attachment to the agreeable, and aversion to the 
disagreeable, objects of the five senses. 

These five supporting practices, one for each of the senses, stabilize the 
vow of non-possessiveness. The SB gives the same list. 

himsadisv ihamutra ca-paya-vadya-darsanam 

7.4 (SS 7.9) The observer of the vows should contemplate the pitfalls 
and blemishes of violence, falsehood, and so on, in this life and the next. 


171 



THE VOWS 


The list of supporting acts for each vow is followed up with the practices 
for strengthening the vows generally. The first of these practices is reflec¬ 
tion upon the damaging effects in this life and the next of violence, 
falsehood and so on, so that the full horror of these deeds becomes 
apparent. The great value of the vows is then clearly grasped and the 
practitioner derives the moral strength needed to fulfill them. 

duhkham eva va 

7.5 (SS 7.10) Acts of violence and so on are nothing but unmitigated 
suffering. 

Violence, falsehood and so on are the universal sources of suffering. The 
perpetrators of these acts harm both self and others. The merits of the 
vows are brought home to the practitioner when he feels the miseries 
inflicted by evil acts on his own life and the lives of his fellow beings. 

maitri-pramoda-karunya-madhyasthyani ca sattva-gunadhika- 
klisyamana-vineyesu 

7.6 (SS 7.11) The observer of vows should cultivate friendliness 
towards all living beings, delight in the distinction and honour of others, 
compassion for miserable, lowly creatures and equanimity towards the 
vainglorious. 

The vows are strengthened by their practical application in daily life. 
Friendliness and non-violence strengthen each other. Friendliness softens 
the heart and nourishes the capacity for forgiveness and forbearance. The 
SB asks one to make the famous scriptural resolve: “1 forgive all creatures. 

I cultivate friendliness with all. I harbour resentment against none.” 

Delighting in the honour and distinction of others corrodes one’s own 
pride and conceit while compassion for their misfortune fosters a charit¬ 
able heart. The cultivation of equanimity has the power to chastize 
vainglory in self and others. 

jagat-kayasvabhavau va samvega-vairagyartham 

7.7 (SS 7.12) The observer of vows should reflect upon the nature of the 

world outside and inside his own body in order to quicken fear of, and 
disinterest in, worldly life. 

To rid the soul of the ignorance that distorts its world-view and motivates 
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it to pursue selfish ends detrimental to observance of vows, it is necessary 
to reflect upon the impermanence of the world and the fragility of the 
body. Such contemplation inspires disgust for evil deeds and disinterest in 
worldly goods. 

The SB describes the world as “transformation of substances”. Some 
transformations have a beginning and some do not. It gives creation, 
dissolution and conservation as synonyms for origination, cessation and 
continuity. The body is ephemeral, miserable, worthless and impure. As 
well as generating fear and disgust for the world, reflection upon this truth 
inspires regard for religion, religious people and the state of liberation. 

The SS emphasizes the soul’s transmigration from birth to birth in the 
different regions of cosmic space (see 3.1-3.6), subjecting itself to inter¬ 
minable miseries. There is nothing that is abiding and permanent. The 
body is likewise impermanent, full of suffering, devoid of any essence and 
contaminated with foul matter. Such contemplation of the body produces 
profound aversion and repugnance which nourish spirituality. 

pramattayogat pranavyaparopanam himsa 

7.8 (SS 7.13) Taking life away out of passion is violence. 

Here “passion” is the powerful emotions of anger, pride, deceit and greed. 
An injury to life motivated by passion is violence. 

The SS explains the implication of an act performed “out of passion ” by 
pointing out that injury to life does not of itself constitute an evil act. As 
the scripture says: 

One may deprive a creature of his life and not be touched by the act of 
killing provided one has been following the moral code and meticu¬ 
lously observing the religious norm. 

(Siddhasenadvatrimsika, 3.16) 

It has also been said: 

A tiny insect may be trampled to death on the track under the foot of 
an ascetic of restrained movement. However, according to the 
scripture, because there is no attachment or hatred, no bondage 
whatsoever is created. Just as the sense of clinging, not the actual 
ownership of things, has been declared possessiveness in the scripture, 
even so, it is only the passion that is said to be the cause of bondage 
and not the act if it is free of passion and laxity. 

(Pravacanasara, 3.16) 
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By the same logic, the passion to kill, even without an actual killing, has 
been called violence. 

A creature may die or not (from an action), but it is a definite act of 
violence if the perpetrator has acted without restraint. Mere injury 
does not produce bondage in a self-restrained person acting with 
complete care and caution. 

(Pravacanasara, 3.17) 

There is violence in the spiritual sense, even when there is no injury as a 
physical event. It has therefore been said: 

A person under the sway of passion kills himself at the outset even 
though another creature might or might not have been killed as a 
consequence. 

asadabhidhanam anrtam 

7.9 (SS 7.14) To speak what is not true is falsehood. 

Speaking untruthfully out of passion and preaching false doctrines are 
both falsehoods. But even speaking out truthfully is despicable when it 
leads to violence. Harsh words and back-biting, whether or not they are 
true, are blameworthy. 

The SB distinguishes three kinds of untruth: denial of truth, whimsical 
statements, and despicable comments. Denial of truth means con¬ 
tradicting it by false assertion. For example, saying there is no soul, there is 
no life after death, the soul is the colour (brightness) of the sun, and so on. 
When a person identifies a cow as a horse and a horse as a cow, he is 
making a whimsical statement. Hurtful remarks, harsh words, back¬ 
biting, and so on, are examples of despicable comments. 

adattadanam steyam 

7.10 (SS 7.15) Taking anything that is not given is stealing. 

The SB clarifies that to take anything whatsoever, even a blade of grass, 
that is not offered, or that does not belong to the donor who offers it, is 
theft, if it is taken with the motive of theft. 

The SS explains that the use of open roads and common facilities are not 
cases of theft. The crucial factor in theft is the motive of theft. Whether one 
accepts a thing or not, it is the contamination of the mind that determines 
the immorality of the act. 
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maithunam abrahma 

7.11 (SS 7.16) Coupling is carnality. 

Coupling is explained in the SS as the desire to touch each other, which 
arises in the minds of two people charged with lust from the rise of 
conduct-deluding karma. The desire leads to copulation. 

Celibacy promotes the virtues of non-violence, truth and so on, while 
copulation augments their opposites because it is bound to involve killing 
mobile and immobile beings, speaking falsely, commiting theft and 
indulging in possessiveness. 

TRANSLATOR’S NOTE 

The implication is that coupling refers to free sexual activity outside marriage. 


miirccha parigrahah 

7.12 (SS 7.17) Clinging is possessiveness. 

Possessiveness is clinging to the animate and inanimate. It may refer to 
clinging to something in the external world or to feelings within the self. 
The SB describes it as desire, coveting, craving, longing, yearning, greed, 
clinging. 

The SS explains clinging as earning money, maintaining one’s posses¬ 
sions and up-grading livestock, precious things and properties. Nour¬ 
ishing the passions of the mind is also a form of emotional clinging. In fact, 
clinging is essentially a state of mind. Even in the absence of any actual 
external possession, a person obsessed with the sense of mineness has 
possessiveness. 

The SS raises an interesting contention as to whether the “properties” of 
knowledge, intuition, and so on, are possessions because they may also 
generate possessiveness. However, the contention is rejected on the 
grounds that knowledge, intuition and so on, if enlightened, are not due to 
passion and, therefore, are not possessions. The absence of clinging is the 
criterion of non-possessiveness. Enlightened knowledge, intuition and so 
on are intrinsic qualities of the soul and as such are devoid of possessive 
instinct. Lust, hatred and so on, however, are due to karma, and are not 
properties of the soul and so are unworthy of being entertained and 
cosseted. 

The sense of mineness necessitates maintaining the possession, which is 
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bound to involve violence, falsehood, theft and concupiscence and, ulti¬ 
mately, suffering due to birth in a hell realm or the like. 

nihsalyo vratT 

7.13 (SS 7.18) One who is free of any thorns is an observer of the vow. 

Now that the vows have been explained, “observer of the vow” is 
explained. The observer of the vow must be free of the thorns of deceit, 
anxiety to fulfil desires through the practice of austerities, and deluded 
world-view. It is not possible to observe any vow properly in the presence 
of these thorns which annihilate the bliss of liberation. 

agary anagaras ca 

7.14 (SS 7.19) Observers of the vows fall into two classes: the 
householders and the homeless monks who have renounced violence and 
possessiveness. 

The householders are also called “learners” and the homeless monks (and 
nuns), “ascetics”. 

anuvrato’gari 

7.15 (SS 7.20) The householder is the observer of the small vows. 

It is difficult for the householder totally to avoid injury to life in the daily 
routine of cultivating land, cooking food, grinding corn, cleaning the toilet 
and so on. To accommodate this, the SS explains observance of the first 
small vow of non-violence as avoiding injury to mobile beings which have 
two or more senses. The SBT says that the householder observing this vow 
should desist from “intended” acts of violence. 

Similarly, as the householder cannot always refrain from all forms of 
falsehood, he takes the second small vow of truthfulness to avoid false 
statements out of extreme affection for people or property, hatred and a 
deluded outlook which might lead to destruction of homes and villages. 

The third small vow of the householder is to refrain from taking 
anything without the owner’s consent, including something which has 
been abandoned by another person and may lead to punishment by the 
king or to censure by the people. 

The fourth small vow of the householder is to desist from sexual activity 
with anyone other than one’s spouse. 
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The fifth small vow of the householder is to voluntarily limit the 
possession of cattle, corn, land and so on. 


dig-desd-narthadandavirati-samayika-pausadhopavaso- 
pabhogaparibhogaparimana-tithisamvibhagavratasampannas ca 

7.16 (SS 7.21) The seven supplementaries which enrich the observer of 
the small vows are: refraining from movement beyond a limited area, 
restricting movement to an even more limited area, refraining from 
wanton destruction of the environment by thought, word or deed, keeping 
aloof from sinful conduct for a set period of time, fasting on sacred days 
and observing special restrictions at secluded places, limiting the use of 
consumable and non-consumable goods, offering alms to wandering 
ascetics. 

The seven supplementaries are also known as the “mores”. 

In SBT, the first, third and sixth supplementaries are called subsidiary 
vows which are accepted for permanent life-long observance. The second, 
fourth, fifth and seventh are trainee’s vows to be practised on relevant 
occasions, daily or on particular days. In SS, the first three supplementaries 
are called “subsidiary vows” and the remaining four, “trainee’s vows”. 

The SB elaborates further on the vows: 

1. Refraining from moving outside a limited area requires the house¬ 
holder to restrict his sphere of activity as the only way to avoid all harmful 
activities beyond the specified area. 

2. Further restricting movement requires the householder to commit 
himself to activity in an even smaller area so as to expand the area of 
immunity from his exploitative activities. This commitment grants fear¬ 
lessness of him to all beings outside that area. 

3. Wanton destruction is described by the SB as destroying the con¬ 
sumable and non-consumable necessities of a householder’s life. The SS 
identifies five varieties of wanton destruction: (1) evil thoughts of con¬ 
quest, subjugation, killing, mutilating, hurting and so on, (2) evil counsel 
to torture animals and indulge in harmful activities, (3) negligent conduct 
such as recklessly cutting trees, digging or flooding fields, (4) supplying 
lethal weapons, (5) malicious sermons. 

4. Keeping aloof from sinful conduct for a set period means desisting 
from all injurious activities during that time. 

5. The sacred days for fasting are prescribed as the eighth, fourteenth or 
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fifteenth day of the fortnight. During the fast period, the householder 
abstains from bathing and using cosmetics and, ever refraining from 
violence and so on, remains constantly aware of his vows. The SS says that 
fasting on sacred days should be observed at clean places occupied by 
monks, temples or one’s own place of religious practice. 

6. Limiting use of consumable and non-consumable goods refers to 
food, drink, cosmetics, rich clothes and jewellery, beds, chairs, vehicles 
and so on. 

7. Offering alms to ascetics must be undertaken with care to follow the 
stria prescriptions of the scriptures. The ascetics should be offered 
suitable food and drink with devotion and humility befitting the custom 
and etiquette of the place and occasion. The SS lists food, religious 
equipment, medicine and shelter as necessities to be offered to ascetics. 
The SBT recommends food, drinks, dainties, delicacies, clothes, towels, 
shelter, beds and medicine as alms that can be given. 

The householder observing these vows is described as partially self- 
restrained. 


maranantikim samlekhanam josita 

7.17 (SS 7.22) The householder should become a practitioner of the 
penitential rite of emaciation of the passions by a course of fasting which 
spans a number of years and ends in death. 

The rite of fasting to death is undertaken only when the practitioner 
perceives clear signs of approaching death or feels his utter incapacity to 
fulfill his religious vows. He does not undertake the vows out of passion or 
deluded belief. He finds joy in such fasting and meets death fearlessly. 

The SB gives details of the practice of this rite at some length. The 
practitioner starts by reducing his diet, then fasts regularly for pro¬ 
gressively longer periods, adopts the observance of the ascetic’s self- 
restraint and finally gives up all food and drink to fast to death while 
engaged in reflections (see 9.7) and meditations (9.27,9.30,9.37-9.46). 

The SS defines death as the ending of the lifespan, karmically bound in 
the previous life, due to the wearing out of the senses and vitality. The rite 
of emaciation is undertaken by the householder for the attenuation of the 
external body and the internal passions. It is adopted with full joy and 
calmness of mind and not impetuously. It is not suicide because it is 
undertaken without duress or passion. To commit suicide is to kill oneself 
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out of anger, agony, malice or frustration, whereas fasting to death purges 
the soul of its passions and perversities by conquering the fear of death. 

sahka-kanksd-vicikitsd-nyadrstiprasamsd-samstavah samyagdrster 
aticdrah 

7.18 (SS 7.23) The transgressions of the enlightened world-view are: 
suspicion, misguided inclination, doubt, praise for the heretical doctrines, 
and familiarity with the heretical doctrines. 

The observer of vows has been described as free of the thorn of deluded 
world-view (see 7.13), in other words, in possession of the enlightened 
world-view. Confusion and doubt will undermine the observance of the 
vows by weakening the enlightened world-view that is the first step to 
religious life. 

The SB brings out the connotations of the five attitudes warned against. 
Suspicion means a sense of uncertainty about the truth of the doctrine 
propounded by the Jinas. Misguided inclination refers to irrational 
hankering for the heretical doctrines concerning worldly and other¬ 
worldly favours. Doubt refers to intellectual illusion about fundamental 
truths and the fruit of spiritual exertion. Praise for the heretical doctrines is 
the unfounded appreciation of the merits of heterodox disciplines and 
doctrines. Familiarity with these doctrines means cultivating intimacy 
with their real and imagined merits. 

The SB gives two broad divisions of the heretical doctrines, the specu¬ 
lative and the non-speculative, and a further four sub-divisions of these: 
activism, inactivism, agnosticism and egalitarianism. There are 363 
varieties of these four sub-divisions (8.1). 

vrata-silesu panca pahca yathakramam 

7.19 (SS 7.24) There are five transgressions of each of the five small 
vows and seven mores. 

bandha-vadha-cchavicchedd-tibbdraropand-nnapdnanirodhdh 

7.20 (SS 7.25) Tethering, beating, piercing the skin, overloading, and 
withholding food and drink. 

These are the five transgressions of the small vow to abstain from violence. 
The first three transgressions are concerned with all creatures, mobile and 
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immobile, and the last two with men, and beasts of burden such as 
elephants, bulls, buffaloes. 

mithyopadesa-rahasydbhydkhyana-kutalekbakriya-nyasapahara- 

sakdramantrabhedah 

7.21 (SS 7.26) Wrong instruction, divulging secrets, forging documents, 

misappropriating funds entrusted to one’s care, and disclosing 
confidential deliberations. 

These are the five transgressions of the small vow to abstain from 
falsehood. 

stenaprayoga-tadahrtdddna-viruddhardjydtikrama- 

hinddhikamdtionmdna-pratirupa-kavyavahdrdh 

7.22 (SS 7.27) Abetting theft, dealing in stolen goods, evading customs 
in foreign lands, misrepresenting the weight of goods one is buying or 
selling, and dealing in counterfeit goods. 

These are the five transgressions of the small vow to abstain from stealing. 

paravivdhakarane-tvaraparigrhitd-parigrhitdgamand-nahgakridd- 

twrakdmdbbinivesdh 

7.23 (SS 7.28) Matchmaking, promiscuity, sex with whores, unnatural 
sexual practices, and intense sexual passion. 

This sutra lists the five transgressions of the small vow to abstain from 
carnality. 

ksetra-vdstu-biranya-suvarna-dbana-dhdnya-ddsj-dasa- 

kupyapramandtikramdh 

7.24 (SS 7.29) The failure to keep within the set limits of tillable land 
and buildings, silver and gold, livestock and grain, male and female slaves, 
and of base metals, earthenware and wooden furniture. 

This sutra lists the five transgressions of the small vow to abstain from 
possessiveness. 

urdhvd-dhas-tiryagvyatikrama-ksetravrddhi-smrtyantardhdndni 

7.IS (SS 7.30) Going beyond the limits of the set area upwards, 
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downwards, horizontally; adding to the set area, and forgetting the 
limitations made. 

The exposition of the transgressions of the five small vows completed, the 
above sutra lists the five transgressions of the first of the seven supplement¬ 
ary vows, the vow to refrain from movement beyond a limited area. 

dnayana-presyaprayoga-sabda-rupdnupdta-pudgalaksepdh 

7.26 (SS 7.31) Importing from beyond the limits of the set area, 
deputing a servant to bring something from beyond these limits, calling 
another beyond the limits, gesturing to another beyond the limits, 
exporting beyond the limits. 

This sutra gives the five transgressions of the second supplementary vow, 
the vow to restrict movement to an even more limited area than observed 
in the practice of the first supplementary vow (see above). 

kandarpa-kautkucya-maukharyd-samtksyddhikarano 

pabhogadhikatvani 

7.27 (SS 7.32) Erotic talk, erotic gesture, garrulity, unmindful deeds 
beyond the set limit, and excessive use of consumer goods. 

This sutra lists the five transgressions of the third supplementary vow, the 
vow to refrain from wanton destruction of the environment. 

yogaduspranidhdnd-nddara-smrtyanupastbdpandni 

7.28 (SS 7.33) Improper physical activity, improper speech, improper 
thought, lack of enthusiasm for the vow, and an unmindful attitude to the 
vow. 

This sutra lists the five transgressions of the fourth supplementary vow, 
the vow to keep aloof from sinful conduct for a set period of time. 

apratyaveksita-pramarjitotsargd-ddnaniksepa-sarnstaropakramana- 

nddara-smrtyanupasthdpanani 

7.29 (SS 7.34) Evacuating excreta in uninspected and unswept places, 
picking up things or leaving them in uninspected and unswept places, 
spreading mats in uninspected and unswept places, disregard for the vow, 
and an unmindful attitude towards the vow. 
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This sutra lists the five transgressions of the fifth supplementary vow, the 
vow to fast on sacred days at secluded places. 

No vow should be observed disrespectfully or unmindfully. Proper 
inspection and sweeping places clean of all animate material are necessary 
in order to avoid hurting or killing insects. 

sacitta-sambaddha-sammisrd-bhisava-duspakvdhdrah 

7.30 (SS 7.35) Eating animate food, 1 eating things in contact with 
animate food, eating things mixed with animate food, drinking alcohol, 
and eating half-cooked food. 

This vow lists the five transgressions of the sixth supplementary vow, the 
vow to limit use of edible goods and of non-edible goods which are placed 
in contact with animate ones. 


sacittaniksepa-pidh ana-paravyapadesa-matsarya-kalatikramah 

7.31 (SS 7.36) Placing alms on animate objects [such as green leaves], 
covering alms with animate objects, pretending that the food belonged to 
others, offering competitively against other donors, and untimely offering 
of food. 

This sutra lists the five transgressions of the seventh supplementary vow, 
the vow to offer alms to wandering ascetics. It focuses upon dubious 
motivations of the donors. 

jwita-marandsamsd-mitrdnurdga-sukhanubandha-niddnakarandni 

7.32 (SS 7.37) Hope for longer life, hope for shorter life, attachment to 
friends, clinging to pleasures, and craving for reward. 

The enumeration of the transgressions of the seven supplementary vows 
complete, this sutra deals with the five transgressions of the vow of 
emaciation of the passions by gradual fasting (see 7.17). 

Observers of the vow to gradually fast to death should be free of all 
desires and cravings for rewards as a result of fasting. They must practise 
absolute detachment from worldly things. 

1 This refers to any food that is still living or has living beings (e.g. bacteria) on it. All flesh and 
eggs and some plants are considered permanent supporters of microscopic life even when 
cooked. 
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anugrahartham svasyatisargo danam 

7.33 (SS 7.38) Charity consists in offering alms to the qualified person 
for one’s own benefit. 

The giver gives for his own benefit with a sense of gratitude to the 
recipient. Charity practised with a pure heart helps weaken karmic 
bondage. (For the qualifications of the giver and recipient, see 7.34.) 

vidhi-dravya-datr-patravisesat tadvisesah 

7.34 (SS 7.39) The worth of a charitable act is determined by the 
manner of giving, the nature of the alms offered, the disposition of the 
giver and the qualification of the recipient. 

The giver’s motives and enthusiasm and the quality of the alms offered 
determine the worth of the act of charity. The genuinely monastic life of 
the recipient adds dignity to the act. The worth of the charity is enhanced if 
the giver gives with a sense of duty and the recipient accepts what is a bare 
necessity of monastic life. 

The SB clarifies that the manner of giving includes propriety of place and 
time of giving, the enlightened faith of the giver, the sense of honour and 
regard with which the offering is made, the priority and acceptability of 
the thing given. The nature of the alms offered relates to the good smell, 
taste and so on of the food and drink as well as their class and quality. The 
disposition of the giver relates to his freedom from envy, feeling of 
pleasure and joy, sense of honour, good intention, freedom from expecta¬ 
tion, deceit and eager desires. 

The qualification of the recipient relates to his enlightened faith, know¬ 
ledge, conduct and practice of austerities. 

The SS offers a slightly different explanation of the four constituents of 
giving. The manner of giving relates to the regard or disregard in the mind 
of the giver for the recipient. The merit of the thing given depends on its 
usefulness in the practice of austerities and religious studies of the 
recipient. The merit of the giver is his freedom from envy and lack of 
depression. The fitness of the recipient is his commendable practice of the 
spiritual discipline of self-restraint. 
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T he third category of truth, karmic inflow, was 
explained in the sixth chapter and the means of 
determining its variety through vows was explained in the 
seventh. Now, the fourth category of truth, the binding of 
karma, is explained. 

mithyadarsand-virati-pramdda-kasdya-yogd bandhahetavah 

8.1 The five causes of bondage are: deluded world-view, non¬ 
abstinence, laxity, passions and the actions of the body, speech and mind. 

1. The first cause of bondage, deluded world-view, falls into two principal 
types, speculative and non-speculative, according to the SB tradition. 
Deluded views, which are reached by unwarranted imagining and abstrac¬ 
tion, are speculative (committed). There are 363 varieties of speculative 
deluded views mentioned in the scripture. Views entertained by the com¬ 
mon folk on blind faith are non-speculative (uncommitted). Doubt is a 
third type of deluded world-view. 

The SS describes the two broad divisions of deluded views as those 
which are natural and those produced by formal instructions or insti¬ 
gation of others. Natural deluded views are due to the rise of view- 
deluding karma. Deluded views produced by others’ instructions are 
divided into four or five types. 

The four types are: (1) activism, 1 of which there are 180 varieties, (2) 
inactivism, 2 of which there are eighty-four varieties, (3) agnosticism, of 
which there are sixty-seven varieties, (4) equal validity of all doctrines, of 
which there are thirty-two varieties. 

The five types of deluded views are given as: (1) absolutist, (2) perverse, 
(3) sceptical, (4) egalitarian, and (5) agnostic. Absolutism is illustrated by 


1 Belief in liberation but not in the other categories of truth. 

2 Disbelief in the distinction between beneficial and harmful karma. 
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doctrines such as: “Whatever exists is the cosmic person”, “All existents 
are permanent”, and so on. Examples of perverse views are: “The 
unbound (ascetics) may keep the bonds (clothes and other equipment)”, 
“The omniscient consumes food”, “Women can achieve liberation”, etc. 3 
Views deluded by scepticism are exemplified by doubts like: “Enlightened 
world-view, enlightened knowledge and enlightened conduct may or may 
not lead to liberation.” 4 The deluded view of egalitarianism is illustrated 
by the doctrine that considers all deities and all philosophical views as 
equally valid. Agnosticism denies the possibility of a distinction between 
good and bad doctrines. 

In this connection, the SBT names as upholders of deluded doctrines 
about thirty great non-Jaina philosophers of ancient times, such as 
Badarayana and Jaimini, the famous Vedanta and MImamsa advocates. 
The doctrines were deluded because they were absolutist, allowing for no 
other viewpoints. 

2. The second cause of bondage, non-abstinence or indulgence, is the 
opposite of abstinence which was explained in 7.1. 

3. The third cause of bondage, laxity, consists of absentmindedness, 
lack of enthusiasm for beneficial karma, and improper actions of body, 
speech and mind. 

4. The fourth cause of bondage, passions, will be explained in 8.10. 

5. The fifth cause of bondage, action, was explained in 6.1. 

Of these five causes of bondage, each cause presupposes the succeeding 
one, but the succeeding one does not presuppose the one before. 

sakasayatvaj jwah karmano yogyan pudgalan adatte 

8.2 (SS 8.2 in part) Because of its passions, the soul attracts and 
assimilates the material particles of karmic bondage. 

Of the five causes of bondage mentioned in the previous sutra, the passions 
are assigned special significance because of their exclusive role in the 
production of long-term bondage. The karmic particles, attracted by the 
soul through actions motivated by passions, are assimilated and firmly 
bound to the soul. 


3 These views are an area of controversy between the Jaina sects. 

4 This is doubting the validity of the Jaina doctrine of liberation, see 1.1. 
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sa bandhah 

8.3 (SS 8.2 in part) The result is bondage. 

Laden with karmic matter throughout its beginningless existence, the soul 
is always vibrating. This vibration draws fresh karmic matter which is 
bound to the soul by passions. The binding is called bondage. The soul has 
no hands to draw, nor body to hold karmic matter. It is the beginningless 
karmic matter which draws fresh karmic matter into the soul from all 
directions. The “entry” of the karma into the soul is metaphorical; the 
material particles, capable of becoming karma and situated everywhere, 
are merely converted into the different types of karma by the soul (see 
8.25). 

prakrti-sthity-anubhava-pradesds tadvidhayah 

8.4 (SS 8.3) There are four aspects of bondage: type, duration, intensity 
(quality) of fruition, and mass of material particles assimilated. 

Now that the causes of bondage have been explained, this sutra begins the 
description of the nature of bondage. 

1. Type of bondage: There are eight types of bondage (see 8.5) created 
from karma assimilated into the soul. In the SS, the type of bondage is 
explained as the nature of bondage and is compared with the bitter taste of 
the colocynth fruit or the sweet taste of sugar. 

2. Duration of bondage: This is the period of time from the moment of 
karmic binding until the time the karma falls away after its fruition. The SS 
likens the varying duration of different karmic bondages to the varying 
duration of the sweetness in goat, cow and buffalo milk. 

3. Intensity of bondage: This is the varying degrees of depth (and 
variety) of karmic fruition. The SS compares the intensity of the bondage 
with strong, medium or mild tasting milk. 

4. Mass of material particles assimilated: This refers to the quantity of 
particles assimilated. 

adyo jndna-darsandvdrana-vedaniya-mohariiyd-yuska-ndma-gotrd- 
ntarayah 

8.5 (SS 8.4) There are eight principal types of karmic bondage: 
knowledge-covering, intuition-covering, sensation, deluding, lifespan, 
body, status, and obstructive. 
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This sutra describes the first aspect of bondage - type. The eight types are 
explained as follows: 

1. Knowledge-covering karma hinders knowledge of objects. 

2. Intuition-covering karma hinders intuition of objects. 

3. Sensation karma produces sensations of pleasure and pain. 

4. View-deluding karma distorts enlightened appreciation of the 
categories of truth; conduct-deluding karma produces passions and 
quasi-passions. 

5. Lifespan karma determines lifespan. 

6. Body karma produces the bodies of infernals, subhumans (animals, 
plants and microscopic beings), humans and gods. 

7. Status karma determines the family, class and society into which one is 
born. 

8. Obstructive karma hinders the properties of beneficence, gain, satisfac¬ 
tion, comfort and power (see 2.4). It can also partially or completely 
obstruct the spiritual energy of self-restraint (2.5). 

pahca-nava-dvy-astavimsati-catur-dvicatvarirnsad-dvi-pancabheda 

yathakramam 

8.6 (SS 8.5) Of the eight types of karmic bondage, there are five sub- 
types of knowledge-covering, nine intuition-covering, two sensation, 
twenty-eight deluding, four lifespan, forty-two body, two status, and five 
obstructive. 

matyadindm 

8.7 (SS 8.6) There are five sub-types of knowledge-covering karmic 
bondage with respect to empirical knowledge [cognition], articulate 
knowledge, clairvoyance, mind-reading and omniscience. 

The SS raises an interesting problem. Covering a type of knowledge 
presupposes the existence of that type of knowledge in the soul. In these 
sutras, five sub-types of knowledge-covering karma, one for each type of 
knowledge, are accepted as existent in each soul. But there are souls who 
are intrinsically incapable of attaining liberation and, therefore, cannot 
have the power of mind-reading and omniscience, the two types of know¬ 
ledge which are possible only in souls capable of attaining liberation. 
Consequently, the problem arises as to whether it is logical to accept the 
existence of a type of knowledge which will never manifest. The problem is 
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solved by admitting two kinds of existence, existence that is potential and 
existence that manifests. Thus considered, the five sub-types of knowledge 
exist potentially in all souls, although they will not all necessarily manifest. 


caksur-acaksur-avadhi-kevalanam nidra-nidranidra-pracala- 
pracaldpracald-stydnagrddhivedaniydni ca 

8.8 (SS 8.7) The nine sub-types of intuition-covering karmic bondage 
relate to: the four varieties of intuition — visual, non-visual, clairvoyant 
and omniscient - and the five varieties of sleep - dozing, sleeping, 
drowsing, sleepwalking and torpidity. 

Dozing is light sleep for alleviating fatigue. Drowsing is a state of sleep 
while upright. Torpidity is a dormant or hibernating state where, accord¬ 
ing to the SS, a special kind of energy may give vent to cruel acts of great 
intensity in dreams. 

TRANSLATOR’S NOTE 

Sleep appears to be included here because it involves a state of indistinct per¬ 
ception which is a form of intuition but in which passion (conduct-deluding 
karma) may also play a part in dreams. 

sad-asadvedye 

8.9 (SS 8.8) The two sub-types of sensation karmic bondage are the 
producers of pleasure and pain. 

darsana-cdritramohamya-kasdya-nokasdyavedamydkhyds tri-dvi- 
sodasa-navabheddh samyaktva-mitbydtva-tadubhaydni kasaya- 
nokasaydv anantdnubandby-apratydkhydna-pratyakbydndvarana- 

samjvalanavikalpds caikasah krodha-mdna-mdyd-lobbd hasya-raty-arati- 
soka-bhaya-jugupsa-strl-punt-napumsakaveddh 

8.10 (SS 8.9) The twenty-eight sub-types of deluding karma are 
bondage with respect to three kinds of delusion of view and twenty-five 
kinds of delusion of conduct. 

The three kinds of delusion of view are: the near-perfect enlightened 
world-view, deluded world-view and a mixture of the two. 

The twenty-five conduct-deluding karmas are the sixteen passions and 
nine quasi-passions. The sixteen passions are: the four passions of anger, 
pride, deceit and greed, each being either tenacious, non-abstinent, 
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partially abstinent or flickering. The nine quasi-passions are: laughter, 
relish, ennui, grief, fear, abhorrence, and the female, male and 
hermaphroditic dispositions. 

The enlightened world-view is attained for varying durations by the 
elimination, suppression, or partial elimination and partial suppression of 
the view-deluding karma (see 2.3-2.5). The perfect enlightened world¬ 
view is only attained when the view-deluding karma is totally eliminated. 

A near-perfect enlightened world-view is the first of the three types of 
deluded view referred to in this sutra. Suppressing the view-deluding 
karma results in an enlightened world-view which is imperfect because it 
only lasts one intra-hour before fading. However, it is destined to 
reappear. Partial suppression and partial elimination of the view-deluding 
karma is accompanied by the rise (fruition) of some of the deluding karma. 
This enlightened world-view is also less than perfect because it has an end, 
although it does last a long time and will ultimately be converted into a 
permanent possession of the soul. In the meantime, it is also a kind of 
bondage. 

Completely deluded world-views are the second type of delusion and 
the third occurs when enlightened and deluded world-views are mixed and 
there is a kind of oscillation between them. 

The SS explains the bondage of a completely deluded world-view as the 
state of karma which, when it rises, produces aversion to the religious path 
revealed by the Jina, indifference to belief in the categories of truth, and 
inability to distinguish between beneficial and harmful attitudes to life. 
This completely deluded world-view turns into a near-perfect enlightened 
world-view when the delusion is checked and becomes incapable of 
destroying the disinterest in worldly life which the soul has developed. 
Deluded and enlightened world-views mix, when, like the inferior species 
of rice which has only partially lost its power of fermenting a beverage, the 
soul has purged itself only partially of delusion. 

The sixteen kinds of passion and the nine quasi-passions are synonymous 
with conduct-deluding karma. 

When the four passions of anger, pride, deceit and greed are of great 
intensity, they keep the soul immersed in the darkness of delusion leading 
to deluded conduct and unending worldly wanderings. They are called 
tenacious. The SB describes them as the destroyers of the enlightened 
world-view. However, these passions become weak when the soul attains 
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the enlightened world-view and are then called non-abstinent passions. 
The SB describes them as the destroyers of the inclination for abstinence. 
Such passions prevent the soul from observing the vows. When those 
passions are further weakened, they are called partially abstinent because 
they allow the soul to undertake the small vows of a layperson. The SB 
explains that they cover the capacity for complete abstinence. When these 
passions get rid of their gross nature and become subtle forces, they are 
called flickering passions which disturb the soul’s higher states of spiritual 
development. The SB explains that they are detrimental to the practice of 
perfect conduct which requires complete absence of passion. 

The SB compares the four types of anger, tenacious, non-abstinent, 
partially abstinent and flickering, respectively, to a rift in rock, earth, sand 
and water. The four types of pride are compared respectively with a pillar 
of rock, bone, wood and straw. The four types of deceit are compared 
respectively with the degree of crookedness of a bamboo-root, a ram’s 
horn, cow’s urine and a chalk-mark by the carpenter. The four types of 
greed are compared respectively with the stain made by lac, mud, dirty 
grease and turmeric. The antidotes of anger, pride, deceit and greed are, 
respectively, forgiveness, humility, straightforwardness and contentment. 

The nine kinds of quasi-passion karma are so called because they are 
incapable of harming the soul in the absence of the full passions of anger, 
pride, deceit and greed. The SS defines the bondage of the quasi-passions in 
terms of their results at the time of fruition. The bondage of the quasi¬ 
passion of laughter produces laughter, the bondage of the quasi-passion of 
relish produces relish, and so on. The SB compares the persistence of the 
male, female and hermaphroditic dispositions respectively with those of 
the straw fire, wood fire and cow dung fire, which last for comparatively 
longer periods. The SBT compares the hermaphroditic disposition to the 
conflagration of a township. (For the inflow of quasi-passions, see 6.15.) 

ndraka-tairyagyona-mdnusa-daivdni 

8.11 (SS 8.10) The four sub-types of lifespan karma lead to birth as 
infernal beings, subhumans, humans and gods. 

Lifespan karma determines both longevity and the realm of birth. 

gati-jdti-sarird-hgopdhga-mrmdna-bandhana-sahghdta-sarnsthdna- 
sambanana-sparsa-rasa-gandha-varnd-nupurvy-agurulaghu-paghdta- 
paraghdtd-tapo-ddyoto-cchvdsa-vihdyogatayah pratyekasarira-trasa- 
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subhaga-susvara-subha-suksma-paryapta-sthird-deya-yasamsi setarani 
tirthakrttvam ca 

8.12 (SS 8.11) The forty-two sub-types of body karma determine: 

(1) realm of birth 

(2) species of birth 

(3) bodies 

(4) primary and secondary organs of the body 

(5) formation of the organs 

(6) cohesion of the parts of the body 

(7) integration of the body 

(8) configuration of the body 

(9) bone-joints 

(10) touch 

(11) taste 

(12) smell 

(13) colour 

(14) linear propulsion in space 

(15) balanced body weight [neither too heavy nor too light] 

(16) vulnerability 

(17) bellicosity 

(18) heat 

(19) lustre 

(20) respiration 

(21) flight in the sky (graceful or clumsy) 

(22—23) unique and common body 
(24—25) mobile and immobile body 
(26—27) pleasing and ugly appearance 
(28—29) sweet and harsh voice 

(30-31) auspicious and inauspicious body 
(32—33) subtle and gross body 
(34—35) mature and immature body 
(36—37) stable and unstable body 
(38—39) presentable and unpresentable body 
(40-41) good and bad reputation 
(42) the qualities of a Jina 

The bondage of body karma determines the realms of birth and also the 
shape of the bodies of the inhabitants of those realms. The forty-two 
sub-types listed above give an idea of the results of the bondage of body 
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karma. 

1. There are four realms of birth, those of infernals, subhumans 
(animals, plants and micro-organisms), humans and gods. 

2. There are five species of beings: one-sensed, two-sensed, three- 
sensed, four-sensed and five-sensed ones (see 2.13—2.14). The one-sensed 
beings are earth-bodied, water-bodied, fire-bodied, air-bodied, or plant¬ 
bodied. These kinds have further distinctions. For example, earth-bodied 
beings include pure earth, pebbles, sand, salt, iron, copper, lead, silver, 
gold, diamond, and so on. Water-bodied beings include moisture, frost, 
fog, snow, ice, pure water, and so on. Examples of fire-bodied beings are 
charcoal, flame, fire-brand, ray of light, burning chaff, pure fire, and so on. 
Air-bodied beings include breeze, cyclone, hurricane, gale and whirlwind. 
Examples of plant-bodied beings are bulb, root, trunk, bark, wood, leaf, 
tendril, flower, fruit, bush, joint, creeper, moss and so on. 

There are also sub-microscopic varieties of vegetation which are the 
least developed organisms. These souls share a common body. They 
possess only one sense, touch, like other one-sensed creatures. Large 
clusters of these are born together as colonies which die an infinitesimal 
fraction of a second later. 

3. There are five kinds of bodies: gross, protean, conveyance, fiery and 
karmic (2.37), up to four of which may be possessed simultaneously by a 
soul (2.44). 

4. There are many varieties of primary and secondary organs, deter¬ 
mined by karma, which are used for the gross, protean and conveyance 
bodies. Primary organs include head, breast, back, arms, feet and so on. 
The secondary organs are within the primary; for example, the brain and 
forehead are secondary organs within the head. 

5. The formation of the organs refers to the anatomy of the sexes and 
other organs generally. 

6. The cohesion of the parts of the five types of body is the holding 
together of the different organs. 

7. Integration means the working together of the diverse organs in each 
of the five types of body as one whole personality. 

8. Configuration refers to the general shape of the body, its symmetry, 
arrangement of its parts and deformities. There are six kinds of con¬ 
figurations of which the first is most auspicious. In order of their 
excellence, the configurations are: (1) symmetrical body, (2) symmetrical 
body above navel only, (3) symmetrical body below the navel only, (4) 
hunch-backed body, (5) dwarfish body, (6) entirely asymmetrical body. 
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9. The bone-joints determine the strength and stamina of the body. 
There are six kinds of bone-joints of which the first is the most auspicious. 
They are: (1) interlocking of bones on both sides, strengthened with pin 
and plate, (2) interlocking of bones on one side with half-pin and half¬ 
plate or interlocking of bones with pin, (3) interlocking of bones on both 
sides, (4) interlocking bone on one side and pin on the other, (5) pin 
between two bones, (6) two bones bound by skin, sinews and flesh. 

10-13. There are eight kinds of touch, five kinds of taste, two kinds of 
smell and five kinds of colour, determined by body karma (5.23). 

14. The soul moves from one life to the spot of its next birth by linear 
propulsion in space which is of four kinds depending to which of the four 
realms it is travelling. 

15. The property of being neither too heavy nor too light enables the 
body to maintain its balance, without falling over because of the weight of 
its own body nor flying up because of its lightness. 

16-20. These types of body karma are self-explanatory. 

21. The body karma which determines power of flight in the sky also 
determines the grace or clumsiness of gait in general. 

22—23. As well as individual bodies occupied by one soul, there are 
common bodies occupied by many souls. 

24-33. These are also self-explanatory. 

34-35. The mature and immature body needs further explanation. 
According to the SB, there are five varieties of maturation: (1) alimentary, 
(2) bodily, (3) sense, (4) respiratory and (5) speech. Maturation means 
completion of the constitution of these five factors through which the soul 
builds its body. The SBT refers to the six varieties of maturation 
mentioned in the scripture, the sixth one being the mind. It explains the 
discrepancy with the SB by pointing out that the mind is a kind of 
sense organ and, therefore, can also be understood as part of the senses, 
the third constituent of maturation. In fact, later on, the SB acknowledges 
that according to others the mind is a variety of maturation. 

The soul begins all six varieties of maturation simultaneously but com¬ 
pletes them consecutively in the order given above. The alimentary matu¬ 
ration involves the attraction of the various types of material particles 
suitable for constructing the body, senses, respiration, speech and mind. 
The bodily maturation is the transformation of the attracted particles into 
the bodies (renewed karmic, new gross and/or protean, new fiery and 
possibly conveyance). The transformation of the attracted particles into 
senses of touch, taste and so on, is the maturation of the senses. The 
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transformation into the respiratory system of the particles, which confer 
the power of inhaling and exhaling, is the maturation of respiration. The 
development and use of the capacities to attract particles capable of 
producing speech organs and to attract particles capable of producing the 
physical mind are the maturations of the speech and mind, respectively. 
The maturations are progressively subtler in nature, from the maturation 
of the aliment up to the maturation of the mind which is the subtlest and 
last maturation. 

The completion of the six maturations is compared by the SB with the 
completion of a building. The maturation of aliment is the collection of the 
building materials. The maturation of the body is the construction of the 
framework. The maturation of the senses, respiration, and speech are the 
construction of the entrances and exits. The maturation of the rational 
mind is the deliberation over the arrangement and use of the building, 
where the lounge, bedroom, dining room and so on, will be. 

36-41. Self-explanatory. 

42. The last type of effect from karmic bondage is birth into a life in 
which one will become a founder of religion (6.23). 

uccair ntcais ca 

8.13 (SS 8.12) The effects of the two sub-types of status karma are high 
and low status in life among the same species. 

The status of a person is determined by the quality of his or her lineage, 
place of birth, family, wealth, power etc. 

There are people who enjoy high status in society such as the people 
born in the Aryan countries of Magadha, Ariga, Vanga, Kaliriga and so on 
and those in the families of Hari, Iksvaku, etc. They are offered respect and 
honour because of their wealth and power. On the other hand, there are 
people like the Chandalas (lower-caste and outcaste people), boar- 
hunters, pig-dealers, butchers, fishermen who occupy a low place in 
community life. 

TRANSLATOR’S NOTE 

The countries and families named in this commentary reflect the distribution of 
power and wealth at the time. The distinction between Aryan and non-Aryan 
refers to those people and countries descended from the Aryan tribes who swept 
down into north India in the second millenium BCE. The caste system is believed 
to have arisen from the integration of these warriors and their priests with the 
native people of India. 
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danadinam 

8.14 (SS 8.13) The five sub-types of obstructive karma obstruct 
beneficence, gain, satisfaction, comfort and power. 

aditas tisrnam antarayasya ca trimsatsdgaropamakotJkotyah para sthitih 

8.15 (SS 8.14) Bondage to knowledge-covering, intuition-covering, 
sensation and obstructive karmas lasts up to 30 X 10 14 ocean-measured 
periods. 

The description of the first category of bondage - the types - completed, 
this sutra begins the description of the second aspect of bondage: duration. 

The duration of bondage is the length of time the karma takes to 
produce its entire result. The four types of karma cited above start taking 
effect after a maximum dormant period of 30 X 100 = 3000 years and 
continue to have effect for up to 30 x 10 14 o.m.p. According to the SS, this 
maximum duration applies to the five-sensed rational beings with mature 
organs and a deluded world-view. 

saptatir mohamyasya 

8.16 (SS 8.15) Bondage to deluding karma lasts up to 70 X 10 14 
ocean-measured periods. 

The maximum dormant state of this bondage before the karma begins to 
take effect is 70 x 100 = 7000 years. 

nama-gotrayor vimsatih 

8.17 (SS 8.16) Bondage to body and status karma lasts up to 20 X 10 14 
ocean-measured periods. 

According to the SS, this maximum duration applies to five-sensed 
rational beings with mature organs and deluded world-view. The dormant 
state of karma that endures for this maximum period is 20 X 100 = 2000 
years. 

The SS asks the reader to consult the scripture for further information 
on the duration of karmic bondage of other beings. 

200 








DURATION AND INTENSITY OF KARMAS 
trayastrimsatsagaropamanyayuskasya 

8.18 (SS 8.17) Bondage to lifespan karma lasts up to thirty-three ocean- 
measured periods. 

The SBT clarifies that the maximum duration is actually a little more than 
33 o.m.p., the excess period being l A X 8,400,000 X 8,400,000 X 10' 
years (see SS 3.31). The dormant stage of this maximum duration is the 
same as the excess period. 

apara dvadasamuhurta vedamyasya 

8.19 (SS 8.18) Sensation karma lasts at least twelve Indian hours. 5 

This minimum duration is only true of long-term bondage. Instantaneous 
bondage lasts a mere two time units (see 6.5). 

nama-gotrayor astau 

8.20 (SS 8.19) Body and status karma last at least eight Indian hours. 

sesanam antarmuhurtam 

8.21 (SS 8.20) The remaining five karmas - knowledge-covering, 
intuition-covering, deluding, birth, and obstructive karma — can last less 
than one Indian hour. 

vipdko’nubhavah 

8.22 (SS 8.21) The maturing or ripening of karma is the intensity 
[quality] of the fruition. 

The description of the types and duration of bondage completed, the third 
aspect of bondage, the intensity (quality), is now described. 

The maturing of bondage refers to the intensity or quality of its fruition, 
felt mildly or deeply by the soul. When they are mature, the material 
particles assimilated by the soul during bondage begin rising up to produce 
a multiple result. The SB mentions an important aspect of maturation - 
“transfer” in which the result of one sub-type shifts to another sub-type of 
the same type of karma (for types and sub-types, see 8.5-8.14). This 
transfer takes place without any special effort on the part of the soul. It is 


5 One Indian hour equals forty-eight Western minutes. 
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simply due to the current activity of the soul. The transfer is only possible 
between sub-types of the same type, not from one principal type of karma 
to another. However, there are also some sub-types which cannot transfer. 
View-deluding and conduct-deluding karmas cannot transfer their results 
to each other although they are both deluding karmas. Nor can the near- 
perfect enlightened world-view karma transfer to the karma that is a 
mixed enlightened and deluded world-view (8.10). However, the transfer 
can happen in the opposite direction. Thus the mixture of enlightened and 
deluded world-view, which is never bound as it is a transitional phase of 
the enlightened world-view during its fall (see appendix 4, third stage), can 
be transferred to the enlightened world-view. Similarly, the deluded 
world-view can be transferred to the enlightened world-view and the 
mixed world-view but the transfer cannot work in the opposite direction. 
There is also no transfer between the four sub-types of lifespan karma, 
infernal, subhuman, human and celestial. 

The SS explains the multiplicity of mature karma in a different way. The 
varieties of maturity are due to the different degrees of passions in the soul 
at the time of binding the karma. The variety is also due to the state of the 
soul, place and time of karmic maturity, the realm of birth and the spiritual 
condition of the soul. When there is an intense rise of beneficial karma, the 
bondage of the harmful karma becomes weak and subordinate to the 
result of the beneficial karma. Similarly, when there is an intense rise of 
harmful karma, the bondage of the beneficial karma becomes weak and 
subordinate to the result of the harmful karma. But as already stated, the 
effects of the principal types of karma cannot be mutually transferred. 

sa yathanama 

8.23 (SS 8.22) The maturation is named according to the bondage that 
produces the effect. 

When the bondage of knowledge-covering karma matures, the maturing is 
called “knowledge-covering”. When the bondage of intuition-covering 
karma matures, the maturing is called “intuition-covering”, and so on. 
This designation does not, however, express the whole character of the 
maturation which has different intensities and qualities. 

tat as ca nirjara 

8.24 (SS 8.23) Maturing also causes the karma to fall off the soul. 
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The SBT and SS identify two varieties of karmic “ripening” or falling off. 
The first is due to the usual process of maturity in which the karma bound 
in the past produces its result at the destined time and then ceases to exist. 
Sometimes, however, by special effort, the soul enjoys the result of the 
karma before the destined time. This second variety of maturity is like the 
artifical ripening of mangoes and jackfruits. 

The “also” in the sutra indicates that there is another factor besides 
maturation which causes karma to drop off. This other factor is 
austerities. 

namapratyayab sarvato yogavisesat suksmaikaksetravagadhasthitah 
sarvatmapradesesy anantanantapradesah 

8.25 (SS 8.24) The material particles attracted to the soul cause eight 
different types of bondage, enter from all sides (at all times past, present 
and future), cause bondage qualified by the activities of the soul, are subtle 
clusters of matter, are in the space occupied by the soul, are stationary, are 
assimilated by all the units of the soul, and are constituted of an infinite 
times infinite number of atoms. 

Here, the fourth and last aspect of bondage, the mass of material particles 
assimilated, is described, throwing light on eight characteristics of the 
soul’s karmic bondage. 

The material clusters of karma which are attracted into the soul to 
become the karmic body are the most compact and fine matter (see 2.40 
and appendix 5). The description of the clusters “entering” the soul from 
all directions and at all times, to become one of the eight types of karma is, 
of course, a metaphorical description. The karmic particles are every¬ 
where. They do not come from a particular place to the soul; they are 
immediately present and available. The “entry” is simply conversion of 
the particles into particular types of karma according to the causes of 
bondage (8.1). 

sadvedya-samyaktva-hdsya-rati-purusaveda-subhdyur-ndma-gotrdni 

purtyam 

8.26 (not SS) Pleasure, [near-perfect] enlightened world-view, laughter, 
relish, male disposition, auspicious birth, auspicious body, and auspicious 
status are beneficial karmic bondage. 
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sadvedya-subhayur-nama-gotrani punyam 

(SS 8.25, variant of 8.26) Pleasure, auspicious lifespan, auspicious body 

and auspicious status are beneficial karmic bondage. 

ato 'tiyat pdpam 

(SS 8.26) Other bondages are harmful. 

The two broad categories of karmic bondage, beneficial and harmful, are 
now considered with particular reference to the beneficial. The causes of 
the inflow of karma that produces pleasure were described in 6.13. The 
(near-perfect) enlightened world-view was described as a kind of bondage 
in 8.10. Laughter, relish and male disposition were described as varieties 
of quasi-passions in the same sutra. In addition to these five “fruits”, there 
are also the “fruits” which come from auspicious lifespan karma, 
auspicious body karma and auspicious status karma. 

The SBT finds difficulty in accepting the (near-perfect) enlightened 
world-view as beneficial karma because it is one of the four destructive 
karmas; it is due to the rise of purified view-deluding karma (see 8.10). The 
SBT is also discomforted by laughter, relish and male disposition - 
identified in 8.10 as quasi-passions (conduct-deluding karma) - being 
designated beneficial karma. Neither the scripture nor the ancient litera¬ 
ture on karma mentions these four types of beneficial karma. Nor does SS 
8.25 acknowledge these four karmas as beneficial. Only the forty-two 
varieties of bondage listed below are confirmed by all traditions as 
beneficial. 

RESULTS OF BENEFICIAL KARMAS NUMBER OF VARIETIES 


SENSATION KARMA 
pleasure (8.9) 

LIFESPAN KARMA 

subhumans, humans and gods (8.11) 
BODY KARMA 
humans and gods 
five-sensed beings 

five bodies (karmic, protean, gross, fiery, 


3 


2 

1 

5 


1 


conveyance) 

auspicious configuration 
auspicious bone-joint 


1 

1 
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primary and secondary organs of subhumans, 3 

humans and gods 

auspicious colour, smell, taste and touch 4 

serial propulsion to realms of humans and gods 2 

neither heavy nor light 1 

bellicosity 1 

respiration 1 

heat 1 

lustre 1 

agreeable gait 1 

mobile body 1 

gross body 1 

developed body 1 

individual body 1 

stable body 1 

auspicious body 1 

pleasing appearance 1 

sweet voice 1 

presentable body 1 

good reputation 1 

auspicious formation of the organs 1 

qualities of a Jina 1 

STATUS KARMA 

high status 1 

TOTAL 42 


As regards the harmful types of bondage, the SB says that all types of 
bondage other than the named beneficial ones are harmful. In its indepen¬ 
dent sutra (8.26), the SS confirms the same view. 

Pleasure is accepted as the result of a beneficial bondage which is due to 
a beneficial inflow. There is a likeness between cause and effect. Judged by 
this criterion, involuntary purging of karma and austerities by deluded 
people which result in birth in heaven are beneficial acts. Similarly, the acts 
that produce bondage leading to subhuman and human life with fully 
developed sense-organs, good physical structure and strong bones are 
beneficial, irrespective of other factors such as deluded world-view and 
passions that may be operating at the time. In such cases, the criterion 
of benefit is the strong body and high position in the species to which 
one belongs. The line of demarcation between beneficial and harmful 
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bondage is therefore determined by fitness or otherwise of the being with 
respect to the life that it is destined to lead. 

These instances of benefit or goodness are primarily worldly in nature. 
Spiritual goodness, however, is determined by the enlightened quality of 
self-restraint and austerities which result in the special elimination of 
karmic bondage and, consequently, to a higher stage of spiritual attain¬ 
ment as well as births in the higher heaven as a precursor to liberation. 
Spiritual good is clearly distinguished from worldly welfare. 

TRANSLATOR’S NOTE 

As noted above, the SBT is embarrassed by the sutra’s inclusion of male 
disposition and also the three other factors as causes of beneficial karmic bondage. 
The SS does not include them in its version of the sutra. It is worthy of note that 
VTrasena, in his Dhavala on Satkhandagama , XIII. 352, clearly states that the four 
destructive karmas are necessarily harmful whereas the four non-destructive ones 
are a mixture of beneficial (pleasurable) and harmful (painful) karmas. This 
implies that the controversial four factors cannot cause the bondage of beneficial 
karma. However, in another commentary, Jayadhavala on Kasayapaduda , 
VTrasena accepts the four factors as causes of beneficial bondage. The divergence 
of opinion among great Jaina thinkers of ancient times on such a vital issue 
demands deeper study of the scriptures available in the two principal Jaina sects. 
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T he fourth category of truth, karmic bondage, was 
explained in the previous chapter. Now, the fifth 
category, stopping incoming karma, and the sixth, the 
wearing off of karma, are considered. 

asravanirodhah samvarah 

9.1 Stopping the inflow of karma is inhibition. 

There are forty-two “doors” of karmic inflow - three instantaneous (see 
6.2, 6.5) and thirty-nine long-term (6.6). The instantaneous doors are the 
activities of body, speech and mind which are absolutely free of passion. 
Stopping all forty-two doors completely or partially is inhibition. Com¬ 
plete inhibition is only possible at the spiritual stage immediately before 
liberation. Progress in spiritual development depends on progress in 
inhibition. 

Inhibition has two aspects, psychic and physical. Psychic inhibition is 
when the mind disengages from worldly action. Physical inhibition is 
when the karmic inflow actually ceases because of this mental detachment. 

The SS uses the fourteen stages of spiritual development to explain how 
inflow is stopped. The stages are: 

1. deluded world-view 

2. lingering enlightened world-view, resembling an aftertaste 

3. combination of enlightened and deluded world-view 

4. enlightened world-view unaccompanied by any sort of self-restraint 

5. enlightened world-view with partial self-restraint 

6. enlightened world-view with complete self-restraint but with laxity in 
early stages 

7. complete self-restraint free of laxity 

8. complete self-restraint with gross passions attended by various novel 
experiences 

9. complete self-restraint with gross passions and similar but pro¬ 
gressively purer experiences 
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10. complete self-restraint with subtle flickering greed 

11. complete self-restraint with suppressed passions but rise of know¬ 
ledge-covering karma 

12. complete self-restraint with eliminated passions but rise of know- 
ledge-covering karma 

13. omniscience accompanied by mental, verbal and physical activity 

14. omniscience with no activity. 

At each stage of spiritual development, there are kinds of karmic inflow 
which are inhibited at the next stage. In the first stage, 117 out of a total 
120 kinds of karma may enter and bind. The following sixteen kinds of 
karma, which are due to deluded world-view, confine the soul to the first 
stage of spiritual development, that of deluded world-view: 

1. deluded world-view (kind of deluding karma, 8.10) 

2. hermaphroditic disposition (deluding karma) 

3. lifespan in hell (kind of lifespan karma, 8.11) 

4. birth in hell (lifespan karma) 

5. birth as a one-sensed being (kind of body karma, 8.12) 

6. birth as a two-sensed animal (body karma) 

7. birth as a three-sensed animal (body karma) 

8. birth as a four-sensed animal (body karma) 

9. sixth bodily configuration: complete asymmetry (body karma) 

10. the sixth bone-joint: two bones bound by skin, sinews and flesh (body 
karma) 

11. linear propulsion of the soul towards the infernal realm (body karma) 

12. hot body (body karma) 

13. immobile body (body karma) 

14. subtle body (body karma) 

15. immature body (body karma) 

16. common body (body karma). 

The inflow of these sixteen kinds of karma is inhibited at the second 
stage of spiritual development, that of lingering enlightened world-view 
resembling an aftertaste, to which the soul falls from a higher stage (see 
appendix 4). Here only 101 kinds of karma may enter and bind (117 - 16 
= 101), out of which the following twenty-five kinds are due to the rise of 
non-restraint caused by the tenacious passions: 

1. sleeping (kind of intuition-covering karma, 8.8) 

2. sleepwalking (intuition-covering karma) 

3. torpidity (intuition-covering karma) 

4. tenacious anger (kind of deluding karma, 8.10) 
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5. tenacious pride (deluding karma) 

6. tenacious deceit (deluding karma) 

7. tenacious greed (deluding karma) 

8. female disposition (deluding karma) 

9. animal lifespan (kind of lifespan karma, 8.11) 

10. birth in the animal realm (lifespan karma) 

11. the second configuration of the body: symmetrical body above the 
navel (kind of body karma, 8.12) 

12. the third configuration of the body: symmetrical body below the 
navel (body karma) 

13. the fourth configuration of the body: hunchbacked (body karma) 

14. the fifth configuration of the body: dwarfish (body karma) 

15. the second type of bone-joints: interlocking bones on one side with 
half-pin and half-plate or with pin (body karma) 

16. the third type of bone-joint: interlocking bones on both sides (body 
karma) 

17. the fourth type of bone-joint: interlocking bone on one side and pin 
on the other 

18. the fifth type of bone-joint: pin between two bones (body karma) 

19. linear propulsion towards the animal realm (body karma) 

20. lustrous body (body karma) 

21. graceful flight (body karma) 

22. ugly appearance (body karma) 

23. harsh voice (body karma) 

24. unpresentable body (body karma) 

25. low status among one’s own species (kind of status karma, 8.13). 
These karmas are inhibited at the third stage of spiritual development, 

that of partly enlightened and partly deluded world-view. At this stage, 
two lifespan karmas, human and celestial, also do not enter and bind. 
Thus the total number that bind is seventy-four (101 — (25 + 2) = 74). 

Out of the seventy-four kinds, the following ten are due to the rise of 
non-restraint caused by non-abstinent passions: 

1. anger (kind of conduct-deluding karma that is non-abstinent, 8.10) 

2. pride (non-abstinent conduct-deluding karma) 

3. deceit (non-abstinent conduct-deluding karma) 

4. greed (non-abstinent conduct-deluding karma) 

5. human lifespan (kind of lifespan karma, 8.11) 

6. birth in the human realm (lifespan karma) 

7. gross body (kind of body karma, 8.12) 
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8. limbs of the gross body (body karma) 

9. the first type of bone-joint: interlocking bones on both sides with pin 
and plate 

10. linear propulsion towards the human realm. 

At the fourth stage, that of enlightened world-view accompanied by 
non-abstinence, seventy-seven kinds of karma may enter and bind: the 
seventy-four mentioned above as well as Jinas’ body karma, human pro¬ 
pulsion karma and celestial propulsion karma (8.12). At the fifth stage, the 
ten kinds of karma listed above are inhibited, making the number of 
karmas that bind at this stage sixty-seven (77 - 10 = 67). Of these, four 
are due to the rise of partially abstinent passions: 

1. anger (kind of conduct-deluding karma that is partially abstinent, 

8 . 10 ) 

2. pride (partially abstinent conduct-deluding karma) 

3. deceit (partially abstinent conduct-deluding karma) 

4. greed (partially abstinent conduct-deluding karma). 

At the sixth stage, that of self-restraint with laxity, these four passions 
are inhibited. Thus at this stage, sixty-three kinds of karma enter and bind 
(67 — 4 = 63). Of these, six are due to laxity: 

1. pain (kind of sensation karma, see 8.9) 

2. ennui (kind of deluding karma, see 8.10) 

3. grief (deluding karma) 

4. unstable body (kind of body karma, see 8.12) 

5. inauspicious body (body karma) 

6. disreputed body (body karma). 

These six karmas are inhibited at the seventh stage of spiritual develop¬ 
ment, that of self-restraint without laxity. At this stage fifty-nine kinds of 
karma (63 — 6 = 57, together with the major and minor organs of the 
conveyance body) may enter and bind. Of these, the celestial lifespan is 
caused by self-restraint with or without laxity, but no lifespan karma is 
bound beyond the seventh stage. 

At the eighth stage, that of self-restraint with gross passions and novel 
experiences, the celestial lifespan karma is inhibited. Hence, in the begin¬ 
ning of the eighth stage, only fifty-eight kinds of karma (59 - 1 =58) may 
enter and bind. At this stage, there is no laxity and there are only the 
flickering passions of anger, pride, deceit and greed (8.10) which may be 
intense, medium or mild. Of these fifty-eight kinds of karma, two kinds — 
dozing and drowsing — are inhibited in the second part of this stage. Thus 
only fifty-six kinds may enter and bind. At a later part of this stage, thirty 
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kinds of karma are inhibited: 

1. birth in celestial realm (kind of lifespan karma, 8.11) 

2. the species of five-sensed beings (kind of body karma, 8.12) 

3. protean body (body karma) 

4. conveyance body (body karma) 

5. fiery body (body karma) 

6. karmic body (body karma) 

7. the first body configuration: symmetry (body karma) 

8. primary and secondary organs of the protean body (body karma) 

9. primary and secondary organs of the conveyance body (body karma) 

10. colour (body karma) 

11. smell (body karma) 

12. taste (body karma) 

13. touch (body karma) 

14. linear propulsion toward the celestial realm (body karma) 

15. balanced body weight, neither heavy nor light (body karma) 

16. vulnerability (body karma) 

17. bellicosity (body karma) 

18. respiration (body karma) 

19. graceful flight (body karma) 

20. mobile body (body karma) 

21. gross body (body karma) 

22. mature body (body karma) 

23. individual body (body karma) 

24. stable body (body karma) 

25. auspicious body (body karma) 

26. pleasing appearance (body karma) 

27. sweet voice (body karma) 

28. presentable body (body karma) 

29. formations of the organs (body karma) 

30. the physical qualities of a Jina (body karma). 

Thus, twenty-six kinds of karma enter and bind in the last part of the 
eighth stage of spiritual development. Of these, the four quasi-passions of 
laughter, relish, fear and abhorrence are due to the intense passions. 

These four passions are inhibited in the beginning of the ninth stage of 
spiritual development, that of self-restraint with gross passions and purer 
experiences. Thus, in the first part of this stage there is inflow and bondage 
of only twenty-two kinds of karma. Of these, two kinds — male disposition 
and flickering anger — are inhibited in the second part of the stage. Thus, in 
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the remaining period, there is the inflow and bondage of only twenty kinds 
of karma. Of these, two kinds - flickering pride and deceit - are inhibited 
in the third part. Thus, there is the inflow and bondage of only eighteen 
kinds of karma. (The four passions that have been inhibited are all of 
medium intensity.) 

Of the remaining eighteen kinds, one kind, flickering greed, is also 
inhibited in the tenth stage. Thus, at the tenth spiritual stage, that of 
self-restraint with subtle flickering greed, there are seventeen kinds of 
karma that may enter and bind: 

1. empirical cognition (kind of knowledge-covering karma, 8.7) 

2. articulate knowledge (knowledge-covering karma) 

3. clairvoyance (knowledge-covering karma) 

4. mind-reading (knowledge-covering karma) 

5. omniscience (knowledge-covering karma) 

6. visual intuition (kind of intuition-covering karma, 8.8) 

7. non-visual intuition (intuition-covering karma) 

8. clairvoyant intuition (intuition-covering karma) 

9. omniscient intuition (intuition-covering karma) 

10. reputable body (kind of body karma, 8.12) 

11. high status (kind of status karma, 8.13) 

12. obstruction of beneficence (kind of obstructive karma, 8.14) 

13. obstruction of gain (obstructive karma) 

14. obstruction of satisfaction (obstructive karma) 

15. obstruction of comfort (obstructive karma) 

16. obstruction of power (obstructive karma) 

17. pleasure (kind of sensation karma, 8.9) 

At this stage the passions that exist are mild. Of these seventeen kinds, 
all but the last are inhibited in the next three stages of spiritual develop¬ 
ment - the stages of suppressed passions, eliminated passions, and 
omniscience accompanied by activity. Thus, only pleasure karma enters 
and binds. At the fourteenth stage, that of omniscience without activity, all 
karma is inhibited. 

TRANSLATOR’S NOTE 

There are 148 kinds of karma. Of the ninety-seven listed in 8.6, the forty-two body 
karmas are expanded to a total of ninety-three in 8.12. Thus we get (97 — 42) + 93 
= 148. 

If the arising of karmas is taken into consideration, some of the karmas listed in 
8.12 are grouped together. So, the five cohesions of body and the five integrations 
of the diverse organs are said to arise as part of the five types of bodies. This 


218 



SEVEN KARMIC INHIBITORS 


reduces the kinds of karma by ten. The smell, odour, taste and touch karmas are 
counted as only four kinds instead of twenty, reducing the kinds of karma by a 
further sixteen. The total number of (arising) karmas is then 122 (148 - (10 4 - 16) 
= 122 ). 

Of these 122 kinds of karma, only 120 can be newly bound by the soul. The two 
deluding karmas - the near-perfect enlightened world-view and the mixture of the 
enlightened and deluded world-views (8.10) — cannot be bound because they are 
either phases of the deluded view when it is purified, or a combination of 
enlightened and deluded world-views when the soul falls from the stage of 
enlightened world-view (appendix 4). They are therefore subtracted from the 122 
kinds of arising karma. 

The number is further reduced to 117 for the kinds of karma which the soul can 
bind at the first stage of spiritual development, because the conveyance body and 
its organs and the body karma of Jinas cannot be bound there. These karmas 
require higher spiritual development; the conveyance body and its organs can be 
used at the sixth stage and bound for future use at the seventh (2.49) and the body 
karma of Jinas can be bound from the fourth to the eighth stage of spiritual 
development (DOK, pp. 80, 85). 

sa gupti-samiti-dharma-nupreksd-parTsahajaya-caritraih 

9.2 Inflow is inhibited by guarding, careful movement, morality, 
reflection, conquering hardships, and enlightened conduct. 


tapasa nirjara ca 

9.3 Austerities wear off karma as well as inhibiting it. 

Although there are as many ways of inhibiting karma as there are causes of 
its inflow, there are seven principal inhibitors, which are given in the two 
sutras above and explained in those below. These explanations are mainly 
in reference to the ascetic’s lifestyle. 

When austerities are part of enlightened conduct, they not only wear off 
karma already bound to the soul but also prevent further karma accumu¬ 
lating. 

According to the SS, the causes of inhibition have been specified in order 
to exclude practices and rituals such as religious pilgrimage, sacred ablu¬ 
tion, deluded ordination, offering one’s head to the deity as a gift, worship 
of gods and demi-gods and so on. Such practices and rituals are inspired by 
attachment, hatred and delusion which attract rather than inhibit karma. 
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samyag yoganigraho guptih 

9.4 Guarding is enlightened control of the threefold activities of body, 
speech and mind. 

Each of the seven ways of inhibiting inflow is now dealt with individually, 
beginning with guarding. One should guard one’s body, speech and mind 
against evil in order to control one’s desires so that they are in harmony 
with moral principles. “Enlightened” means in the manner prescribed by 
the scripture. 

Guarding bodily activity refers to controlling voluntary movements 
such as lying, sitting, standing, walking, moving articles of religious life, so 
that they are performed with perfect religious propriety to avoid causing 
harm to life. 

Guarding speech means controlling speech when seeking religious 
necessities, requesting directions, discussing illness with a doctor and so 
on. According to SBT, such guarding entails covering the mouth while 
seeking food and drink from householders, and during verbal exchanges, 
to avoid injuring small lifeforms. The ascetic must observe the scriptural 
norm while speaking, a principle which layfollowers are also expected to 
follow. At its purest, guarding implies noble silence. 

To guard the mind is to refrain from sinful intentions and to set oneself 
wholesome resolves. At the highest level, avoiding all worldly thoughts, 
wholesome or unwholesome, is guarding of mind. 

trya-bhasai-sana-datianiksepo-tsargah samitayab 

9.5 To move carefully is to walk, speak, seek alms, handle objects of 
daily use and dispose of excreta in the correct manner. 

This sutra explains the second of the karmic inhibitors, careful movement. 
“Correct manner” means as approved by monastic rules for avoiding 
injuring any form of life while performing the duties necessary for relig¬ 
ious life. 

1. Walking correctly involves walking cautiously and only for the 
purpose of performing necessary religious duties, showing restraint in 
movement, and looking carefully on all sides in the area one is travelling 
through. 

2. Speaking correctly involves speaking wholesome words that are 
measured, indubitable, harmless and meaningful. 

3. Seeking alms correctly means asking for the necessities of religious 
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life, such as food, drink, broom 1 , pots, cloth 2 and shelter, strictly in accord 
with scriptural prescription. It means being free from the blemishes of 
faulty donation, faulty donors and faulty methods of seeking alms. 

4. The correct manner of handling articles of religious use consists in 
properly inspecting and dusting them before moving them in order to 
avoid injury to small beings such as flies and insects. 

5. Correct disposal of excreta means depositing stools, phlegm, spit, 
urine somewhere not occupied by mobile or immobile lifeforms. 


uttama ksama-mardavd-rjava-sauca-satya-samyama-tapas-tyagd- 
kincanya-brahmacaryani dharmah 

9.6 Morality is perfect forgiveness, humility, straightforwardness, 
purity (freedom from greed), truthfulness, self-restraint, austerity, 
renunciation, detachment and continence. 

This sutra explains morality which is the third way of inhibiting karmic 
inflow. “Perfect” applies to all ten moral virtues which must be practised 
meticulously by ascetics. 

1. Forgiveness depends upon controlling anger and practising 
tolerance in adverse situations. According to the SB, it requires 
forbearance and gratitude that worse has not happened. To practise 
unconditional forgiveness, we should see ourselves as the source of anger. 
The SB advises that angry abuse from another should be countered by 
looking to oneself for the cause of the anger. If the cause can be found 
within oneself, the other should be forgiven for his anger. Even if the fault 
does not lie with oneself, the other should be forgiven because his anger is 
due to ignorance. The ignorant should always be forgiven. If someone 
accuses us covertly, he should be forgiven because he did not do so overtly. 
If he accuses us overtly, he should be forgiven because he did not resort to 
physical violence. If he did resort to beating, he should be forgiven because 
he did not kill us. If he did attempt to kill us, he should be forgiven for not 
distracting us from the religious path. We should always find reason to 
forgive a person who harms us and should remember that whatever 
misfortunes confront us, they are due to our past karma. 

2. Humility arises when pride about one’s race, family, prosperity, 

1 Used by Jaina ascetics to sweep aside small forms of life which might otherwise be crushed. 

2 Pots and cloth are not mentioned in the SS as the orders of this tradition do not allow these 
items. Cf. 9.24, no. 8. 
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intellect, knowledge and other such attainments, is subdued. The SB 
describes humility as lack of self-aggrandizement, and control and 
destruction of pride. Pride has eight varieties, determined by its object: (1) 
paternal superiority, (2) maternal superiority, (3) beauty, (4) fortune, (5) 
exceptional intellectual and creative power, (6) scriptural learning, (7) 
prosperity, and (8) power. 

3. Straightforwardness is sincere and honest intention. The SB also 
includes avoiding controversy. 

4. Purity means to be free of greed. A greedy mind is always impure. 
The SB lists the mind-polluting passions produced by greed as anger, 
pride, deceit, violence, and falsehood. 

5. Truthfulness includes refraining from harsh words, back-biting, 
garrulity, derogatory language, vituperation, and so on. The SB describes 
truthfulness as relating facts. It is sweet, civil, unambiguous, manifest and 
free from attachment and hatred. 

6. Self-restraint refers to abstaining from all activities which injure any 
form of life, subtle or gross. The SB identifies controlling body, speech and 
mind and, in particular, carefully inspecting objects and places so as to 
avoid injuring life. 

7. Austerity means mortification of the body for the regeneration of the 
soul. The SB identifies two types of austerity, external and internal, each 
with six sub-types (see 9.19-9.20). The many kinds of fasting occupy a 
central position among the austerities prescribed in Jaina scripture. 

8. Renunciation is the abandonment of possessive attitudes towards 
the necessities of life. The SB itemizes external objects, such as broom, pots 
and so on, necessary in practising the Jina’s discipline, as well as internal 
pollutants of speech and mind under the sway of passions, which may 
become objects to which the soul clings. In this respect, the body is also 
sometimes considered an internal possession. Renunciation is essentially 
freedom from clinging and hankering. 

9. Detachment is letting go of attachment to the body and monastic 
articles. It is a refinement of renunciation in which the sense of mineness is 
relinquished. 

10. Continence means residing with the teacher to observe the absti¬ 
nences, acquire learning and erode the passions. The SB distinguishes five 
kinds of teachers: (1) initiator (who confers initiation), (2) teacher of the 
nature of animate, inanimate and mixed objects, (3) junior instructor of 
the scripture, (4) senior instructor of the scripture, (5) expert in teaching 
the heart of the scripture. 
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anttyd-sarana-samsarai-katvd-nyatvd-sucitvd-srava-samvara-nirjara- 
loka-bodhidurlabha-dharmasvdkhydtatvdnucintanam anupreksdh 

9.7 The twelve reflections are upon impermanence, helplessness, the 
cycle of birth and death, solitariness, otherness of the body, impurity of the 
body, inflow of karma, inhibiting karma, wearing off karma, the nature of 
the cosmos, rarity of enlightenment and the lucid exposition of the 
doctrine. 

Here, reflection, the fourth of the seven inhibitors of karmic inflow, is 
explained. The twelve reflections are the process for arriving at the 
enlightened world-view. Although the SB is typically populist and elabo¬ 
rate in its description while the SS is more academic and condensed in its 
approach, they have essential agreement on the results of the reflections. 

1. Reflecting upon impermanence of the body, which is defined as an 
internal apparatus, and of external apparatus such as beds, seats, clothes, 
encourages detachment from worldly things. 

2. Reflecting upon the helplessness of the soul in a world beset with the 
miseries and misfortunes of birth, bereavement, old age and death, 
strengthens commitment to the spiritual path. The soul’s encounters with 
worldly suffering are likened to a helpless deer cub facing a hungry lion in 
the lonely forest. This induces a sense of detachment from worldly affairs 
and deep faith in the religious discipline taught by the Jina. 

3. Reflecting upon suffering, the beginningless cycle of births and 
deaths as infernals, animals, humans and gods brings home the truth that 
the relationship between individuals is constantly changing. The son 
becomes the father, the servant becomes the master, the foe becomes the 
friend and so on, obliterating the distinction between who is “one’s own” 
and who is “not one’s own”. A sense of dread and distaste for worldly life 
is induced by such reflection along with a determination to strive for 
release from the cycle of transmigration. 

4. Reflecting upon the solitariness of the soul in its births, sufferings 
and death cleans the mind of its attachment to those who are “one’s own ” 
and aversion to those who are “not one’s own”. The mind achieves a 
balanced state that is conducive to spiritual pursuits and inspired to attain 
liberation. 

5. Reflecting upon the otherness of the soul from the body and 
other physical objects focuses on the soul as an eternal intelligent self 
and the body as an evanescent insentient object. The intrinsic purity of the 
soul is experienced and the bodily attachment obstructing 
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the spiritual path is destroyed. 

6 Reflecting upon the filthy condition of the body strengthens 
dispassion and disgust for the body. The body is impure because it is 
produced by the mixture of father’s semen and mother’s blood which are 
impure. It is impure because everything it consumes turns foul and putrid. 

It is impure because it is the receptacle of dirt, sweat, phlegm, bile, urine 
and faeces. It is impure because it is impossible to change its foul smell by 
any kind of bath or cosmetic. 

7. Reflecting upon inflow, as also on inhibiting and wearing oft karma, 
provides insight into the causes of bondage and liberation. Reflecting on 
karmic inflows as the pitfalls in this life and next, and as the entrance for 
the harmful and exit for the beneficial, brings about an inclination to 
control inflow. In this connection, the SB cites the example of Gargya 
Satyaki who, in spite of his proficiency in flight and the occult sciences, met 
death because of his lust for women. The example of mighty elephants, 
enticed by objects which are pleasant to touch, being entrapped by 
elephant tamers is also given. Similarly, the fatal consequences for fish 
black bees, moths and deer of their respective addictions to taste, smell, 
sight, and sound are cited to bring home the pitfalls of inflows due to 

sensual indulgence. . . . t . 

8. Reflecting upon the merits of inhibiting karmic inflow and ot the 

great vows of the ascetic strengthens the power of inhibition necessary for 

liberation. . 

9. Reflecting upon wearing off karma enables us to purge the soul of its 

impurities. The wearing off may occur without conscious effort or 
through virtuous practices. The first is illustrated by births in hell or 
heaven due to the fruition of past karma which subsequently wears off. 
The second refers to the practice of austerities and endurance of hardships 

for the elimination of past karma. 

10. Reflecting upon the nature of the cosmos leads to the enlightened 
world-view. One is able to achieve purity of thought. The cosmos is made 
up of five extensive substances (see 5.2) and is subject to multiple states of 
origination, decay, continuity, evolution and dissolution (5.29). 

11. Reflecting upon the rarity of enlightenment builds up a solid 
foundation for spirituality. It eliminates laxity and encourages 
attainment of enlightenment. Overwhelmed by deluded world-views and 
passions, the soul is eternally experiencing miserable births and deaths in 
various realms. Reflection on these vicissitudes generates lucidity ot 
thought and spiritual illumination. 
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12. Reflecting on the lucid exposition of the doctrine creates confidence 
in the mind of the aspirant. It infuses the strength needed to practise the 
path which is the door to enlightened world-view and the redeemer of the 
soul from its worldly sufferings. The five great (ascetic) vows (7.1-7.2) 
and the seven categories of truth (1.4) propounded in the scripture are the 
constituents of the path of liberation. 

mdrgdcyavana-nirjardrtham parisodhavyah pansahah 

9.8 Enduring hardships prevents deviation from the spiritual path and 
wears off bound karma. 

ksut-pipasd-sito-sna-damsamasaka-ndgnyd-rati-stri-caryd-nisadyd- 

sayyd-krosa-vadha-ydcand-ldbba-roga-trnasparsa-mala-satkdrapuraskd- 

ra-prajnd-jndnd-darsanani 

9.9 There are twenty-two hardships arising out of hunger, thirst, cold, 
heat, insect bites, nudity, ennui, women, travel, seat and posture for 
practising austerities, sleeping place, indignation for reproach, injury 
caused by others, seeking alms, lack of gain, physical ailment, touch of 
thorny grass, dirt, honour and reward, learning, lack of intelligence, and 
loss of faith. 

Here, the fifth way of inhibiting inflow, hardships for ascetics, is described. 
The twenty-two hardships are prescribed to facilitate strict observance of 
the vows, adherence to the spiritual path and weakening of karmic 
bondage. They occur because of the rise of five types of karma: know¬ 
ledge-covering, sensation-producing, view-deluding, conduct-deluding 
and obstructive (see 9.13—9.16). 

Most of the commentators give a brief summary of the hardships. The 
SB does not comment at all. The SS gives the most detailed analysis. 

1-2. Hunger and thirst: Ascetics must depend on the laity for their 
daily needs. They cannot cook, nor can they buy. They have to live by 
seeking alms. They have to bear hunger and thirst patiently if food and 
drink approved in the scripture are not available from the householder. 
The SS advises that the non-availability of food and drink should be 
considered a good opportunity for fasting to purge the soul of its 
impurities by meditation and study of the scripture. Mortification of the 
flesh regenerates the spirit. 

3-4. Cold and heat: The life of the wandering ascetic is compared with 
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that of the birds who have no fixed abode. The ascetic has to pass nights 
under trees, in caves ot under the skies without cover to protect thet body 
from cold and heat. His life is devoted to abstinence from all kinds of 
li; tha, may cause injury to any form of life, however difficult it may 

be to lead such life in climatic extremes. . t 

5. Bites of insects: Insects might suck his blood but the ascetic mu 
maintain peace of mind without any thought of protecting h.s body from 

"7 Nudity: This is an essential feature of monkhood in the SS tradition. 
The purpose of nudity is to gain control over the feeling of shame init e 
„a,e of unconcealed genitals. The ascetic is naked as a new-bomW* 
without possessions, no. even a piece of cloth to cover h,s body. His mind 
is always fixed on the path of liberation being absolutely free of sexual 

desire and devoted to the practice of perfect celibacy. 

7. Ennui: An ascetic may feel bored with ascetism but must control his 
feelings. He remains aloof from places of dance and music. He spends his 
time in solitary places, deserted houses, temples and ca ^' P ractis 8 
meditation and scriptural study in order to endure the hardship of ennui 
8 Women: Celibacy is compulsory for the ascetic who must 
scrupulously avoid association with the opposite sex. Ascetics must guar 
themselves against the overtures of intoxicated women who might temp 
them with lustful gestures and postures in their solitary resorts. Th 
formidable hardship is conquered through the power of meditation which 

can purge his sexual predispositions. , 

9 P Travel: Ascetics have to walk from place to place, barefooted, 
paths of hard gravel, sharp thorns and the like. They must face the 
hardships of travel calmly and quietly, without attachment to place jr 
climate and with strict observance of the rule and norms prescribed in 

SCr iO tU Seat and posture for practising austerities: Sometimes ascetics must 
select places to practise austerities intensely. These practices may 
interrupted by natural calamity or hostile people but the patient endur¬ 
ance of P trials and tribulations quickens progress along the spiritual pa . 

T ^11 S Sleeping'plactx Anasceticunight fail to find a suitable place to s * e ^’ 
and spend nights in pain and hardship, enduring extreme heat or cold, 
“.ngTsnll as a statue to avoid injury to flies and insects tha, tnfes, the 


area. 


12. Indignation for reproach: Sometimes an ascetic may have to endure 
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the wrath and indignation of ignorant and rude people who shower abuse 
on him. He must tolerate insults dispassionately, seeing them as the result 
of harmful karma bound by him in the past. 

13. Injury caused by others: People may beat an ascetic violently, but 
he must endure such treatment with perfect equanimity, reflecting on the 
natural vulnerability and impermanence of the body. He has to remain 
evenly disposed whether his body is flayed with a chisel or anointed with 
sandalwood paste. 

14. Seeking alms: He does not seek food, shelter and medicine with 
beggarly platitudes and pitiful gestures, even if his life is at stake from lack 
of food and drink. He endures placidly. The practice of severe austerities 
reduces the ascetic’s body to a skeleton of bones covered with skin and a 
network of veins and arteries. 

15. Lack of gain: Failure to find food or drink should not incite dis¬ 
pleasure. It makes no difference to the ascetic whether or not he receives 
food when seeking alms. Not receiving food is a kind of austerity that 
fosters spirituality. In the SS tradition, the monk has no bowl to keep food. 
His palms are his bowl. He takes food and drink only once a day. He is 
mostly silent. Sometimes, he goes without food and drink for many days at 
a stretch and returns from many houses without acceptable food. But he 
always remains unruffled; the generosity or miserliness of the benefactors 
is not his concern. 

16. Physical ailment: The ascetic has no attachment to his body. He 
tolerates all varieties of ailments with equanimity, never asking for a 
remedy. On the contrary, he ponders the impure components of the body, 
the impermanence of the world and the utter lack of the power that can 
save the body. Whatever meagre quantity of food he accepts is for the bare 
maintenance of his body, like a few drops of lubricant to keep the axle 
turning or a quantum of ointment to cure the abscess. The ascetic’s 
principal concern is the protection and nourishment of virtue. He never 
takes advantage of the supernatural powers he has acquired through his 
austerities to cure his ailments. 

17. Touch of thorny grass: Ascetics walk barefooted. Their soles are 
pricked by thorns and injured by rough gravels, dry grass, hard earth and 
so on. These hardships are tolerated with a peaceful mind. When walking, 
sitting and sleeping, ascetics avoid harming small creatures such as flies, 
insects and mosquitoes. They are always vigilant and mindful of what they 
do. 

18. Dirt: To avoid injuring water-bodied beings, ascetics do not take 
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baths. In the SS tradition, the naked bodies ’ of the male ascetics produce 
sweat under the scorching heat of the sun and the wind blows dust on to 
their skin. They endure the dirt. They do not rub their skin when they 
suffer from eczema or itches. They cleanse their souls of passions by 
observing religious vows to purify their conduct. 

19. Honour and reward: Ascetics should not hanker after honour or 
prestige for their vast knowledge and high spiritual attainments. They do 
not envy the high positions held by false teachers who are worshipped with 
devotion by the ignorant masses. They do not seek miraculous powers as 
reward for their austerities. 

20. Learning: An ascetic is not elated by his scriptural learning. He 
bears his profound knowledge with meekness and modesty. 

21. Lack of intelligence: Ascetics do not despair at their failure to 
achieve great intellectual feats, despite their stria observance of religious 
life and extreme austerities. They endure censure for their limited intel¬ 
ligence. 

22. Loss of faith: Sometimes an ascetic reaches the verge of losing his 
faith in his religious discipline. He must rise above this mood by reviewing 
his understanding of the doarine and the progress he has made in the 
religious path. According to the SS, the mind of the genuine ascetic is never 
troubled by the thought, “Even though my heart is pure due to being in the 
highest state of dispassion, even though 1 am conversant with all the 
categories of truth, even though I am the worshipper of the adorable ones, 
of the sanctuaries dedicated to the Jina, of genuine ascetics and of true 
religion, and even though I am a monk of very long standing, the extra¬ 
ordinary state of knowledge has not arisen in me. The claim that super¬ 
natural miraculous powers arise in the practitioners of long-term fasts is a 
cry in the wilderness. The observance of vows is a worthless pursuit. The 
reason why genuine ascetics do not have this thought is that they have 
achieved pure faith and enlightened world-view. This is how they save 
themselves from the pitfall of loss of faith. 

The end result of the ascetic’s endurance of these hardships, which arise 
randomly as the result of previous karma, is that the inflow of attachment 
and hatred is greatly inhibited. 




1 This refers to the male ascetics of the Jaina sect who go naked as a prerequisite for attaining 
liberation, see p.226. 





TWENTY-TWO HARDSHIPS 


suksmasamparaya-cchadmasthavitaragayos caturdasa 

9.10 Fourteen hardships - hunger, thirst, cold, heat, bites of gadflies 
and mosquitoes, travel, learning, lack of intelligence, lack of gain, sleeping 
place, injury, ailment, touch of thorny grass and dirt — occur at the tenth 
stage of spiritual development which is attended by subtle flickering greed, 
the eleventh stage which is attended by suppressed passions and 
knowledge-covering karma, and the twelfth stage which is attended by 
eliminated passions and knowledge-covering karma. 

The hardships are now explained in terms of spiritual development. Only 
the fourteen hardships mentioned here occur at the tenth, eleventh and 
twelfth stages of spiritual development (see 9.1). 

The remaining eight hardships - nudity, ennui, women, seat, 
indignation, seeking alms, honour and reward, and loss of faith - do not 
occur because of the absence of gross passions at these stages. The 
hardship in practising nudity does not occur because the quasi-passion of 
abhorrence has been mastered. The quasi-passions of ennui, sexual 
disposition and fear have also been controlled at these stages and so the 
hardships arising from ennui, women and sitting are not possible either. 
The conquest over anger, pride and greed at these stages prevents the 
occurrence of hardships arising from indignation, seeking alms, and 
honour and reward. Loss of faith is also not possible because the faith- 
deluding karma is either suppressed or eliminated by now. 


ekadasa jine 

9.11 Only eleven hardships are possible in the victor. 

Now the hardships possible for the “victor”, that is a saint at the thirteenth 
and fourteenth stages of spiritual development, are enumerated. 

The victor is free of all four destructive types of karma - knowledge¬ 
covering, intuition-covering, deluding and obstructive — but not yet of the 
four types of non-destructive karmas — sensation, lifespan, body and 
status. 

The eleven hardships to which the victor is subject are due to the rise of 
harmful sensation karma. They are: hunger, thirst, cold, heat, insect bites, 
travel, sleeping place, injury, ailment, touch of thorny grass, and dirt. 
These hardships do not arouse any passion in the victor. They are simply 
experienced without causing any reaction. 
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In the SS tradition, an objection is raised that it is not proper to call them 
hardships because there do not exist feelings of hunger, etc., in the victor, 
because the rise of deluding karma, which causes pain, is not present. This, 
says the SS, is true but they are called hardships figuratively, even in the 
absence of pain, because the material particles of the sensation karma are 
present and rising. This is just like attributing meditation to the omniscient 
victor, even though the function of stopping all thought, which is the 
essence of meditation, does not actually exist in him. The victor’s 
meditation is to eliminate karmic residues on the eve of attaining disem- 
bodied liberation. 

Alternately, the sutra can be explained by preceding it with the supple¬ 
mentary clause “there do not exist”, because the sutras are subject to 
additions based on the intention of the speaker. 


badarasamparaye sarve 

9.12 All the hardships occur in an ascetic who is at the stage of complete 
self-restraint with gross passions. 

Now the common cause of all the hardships is explained. At the sixth, 
seventh, eighth and ninth stages of spiritual development (see 9.1), all the 
hardships occur because the gross passions are present. 


jnanavarane prajna-jnarte 

9.13 The two hardships, learning and lack of intelligence, are 
associated with knowledge-covering karma. 

Intelligence and learning are due to the partial elimination and partial 
suppression of knowledge-covering karma (see 2.5). 


darsanamoha-ntarayayor adarsana-labbau 

9.14 The two hardships, loss of faith and lack of gain, are associated 
with view-deluding and obstructive karma respectively. 


cdritramohe nagnyd-rati-stri-nisadya-krosa-yacana-satkdrapuraskarab 

9.15 The seven hardships - nudity [due to abhorrence], ennui [due to 
dissatisfaction!, women [due to male disposition], seat [due to fear!, 
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indignation [due to anger], seeking alms [due to pride], honour and 
reward [due to greed] — are associated with conduct-deluding karma. 

vedamye sesah 

9.16 The remaining eleven hardships - hunger, thirst, cold, heat, biting 
insects, travel, sleeping place, injury, ailment, touch of thorny grass, and 
dirt - are associated with sensation [pain] karma. 

ekadayo bbajya yugapad ekonavimsateh 

9.17 Up to nineteen hardships may occur at one time. 

An individual cannot experience more than nineteen of the twenty-two 
hardships at once, because cold and heat cannot occur simultaneously and 
because travel, sleeping and sitting are mutually exclusive hardships. 

samayika-cchedopasthapya-pariharavisuddhi-suksmasamparaya-yatha- 
khyatani caritram 

9.18 The five stages of conduct are: initiation, ordination, purification 
through service, self-restraint with subtle flickering greed, and perfect 
conduct. 

The exposition of the twenty-two hardships, which is the fifth way to 
inhibit karma, having been completed, the sixth way, the five stages of 
conduct, is now considered. 

1. An aspirant for asceticism is admitted to the order in an initiation 
ceremony. 

2. After a specified probationary period, his or her ordination is 
confirmed. 

3. Some aspirants practise purification through service to the order, the 
third of the five stages. 

4. In due course, the ascetic reaches the tenth stage of spiritual develop¬ 
ment, complete self-restraint with subtle flickering greed (see 9.1). 

5. Finally, the ascetic succeeds in practising perfect conduct at the 
eleventh and higher stages of spiritual development (9.1). 

All five stages of conduct represent the gradual progress in the practice 
of self-restraint which is the essence of ascetic conduct. 

anasand-vamaudarya-vrttiparisamkhyana-rasaparityaga- 
viviktasayyasana-kayaklesa baby am tap ah 
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9.19 The six external austerities are: fasting, semi-fasting or reduced 
diet, voluntarily limiting the variety and the manner of seeking food, 
giving up delicacies or a stimulating diet, lonely habitation, and 
mortification of the body. 

This sutra begins the explanation of austerities, the seventh way of 
inhibiting karmic inflow. There are two types of austerity, external and 
internal, each with its own sub-types. Here we deal with the external 

austerities. 

1. Fasting protects self-restraint and effects elimination of karma. It 
means abstaining from food, or both food and drink, for a set period 
according to one’s capacity. 

2. Semi-fasting is a diet, which is gradually intensified by fixing a 
decreasing number of morsels of food to be consumed. 

3. The varieties of food to be consumed and the places where it is sought 
may both be restricted. 

4. Alcohol, meat, honey, butter and other stimulating food and drink are 
given up by the spiritual aspirant. 

5. The ascetic should choose a solitary place, such as a deserted house, 
temple, mountain cave, for meditating and practising austerities. 

6. For the mortification of the body, the aspirant may practise various 
positions such as the standing, lotus and milking positions, sitting by 
pressing the calf muscles under the thighs or on the toes keeping the 
heels erect, and so on. Residing under a tree or in open space and 
enduring cold and heat are part of this austerity. 

Practising the six external austerities has five salutary effects: (1) renun¬ 
ciation of worldly relationship, (2) lightness of the body, (3) conquest over 
the senses, (4) guarding of self-restraint and (5) elimination of karma. 

An austerity differs from a hardship (see 9.9) in that it is specifically 
created by the soul to purge itself of the impurity of passion, whereas a 
hardship occurs randomly. 

prayascitta-vinaya-vaiyavrttya-svadhyaya-vyutsarga-dhydnany uttaram 

9.20 The six internal austerities are: penance, reverence [humility], 
service, scriptural study, renunciation and meditation. 

Along with the external austerities (see 9.19), the internal austerities of 
ascetics are the seventh way of inhibiting karma. 
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1. Penances are prescribed to expatiate transgressions of the vows. 

2. Reverence means due respect for learning and the learned. 

3. Service is offered with humility to the elders and the sick ascetics. 

4. Study of the scripture is compulsory for the ascetics. 

5. Abandoning external objects and internal passions is an important 
ingredient of an austere life. 

6. Meditation is restraint of body, speech and mind, to which the SBT 
adds that it must be according to the scriptural prescriptions. The SS 
defines meditation as putting an end to the distraction of the mind. 

nava-catur-dasa-panca-dvi-bhedam yathakramam prag dhyanat 

9.21 There are nine kinds of penance, four kinds of reverence, ten kinds 
of service, five kinds of scriptural study and two kinds of renunciation. 

dlocana-pratikramana-tadubhaya-viveka-vyutsarga-tapas-cheda- 

pariharo-pasthapanani 

9.22 The nine penances are: confessing transgression, repenting past 
deeds, combined confession and repentance, careful inspection of articles 
received, abandoning unfit articles, austerity, lowering of ascetic seniority, 
segregation from the order, and reordination. 

These sutras begin the detailed description of the six internal austerities. 
The sixth internal austerity, meditation, is not mentioned here but will be 
considered in 9.27. 

There are nine kinds of penance, the first internal austerity. 

1. Ascetics confess their lapses in religious observances to their teachers. 

2. Ascetics repent their lapses, that is they regret such behaviour and 
determine to avoid it in the future. 

3. Confession and repentance can occur together. 

4. Ascetics depend on alms, but must inspect carefully articles that are 
offered to ensure that they are suitable. 

5. Ascetics must abandon unfit articles received by mistake. 

6. Practising austerities according to capacity is an important part of 
ascetic discipline. 

7. An ascetic’s failure to observe the discipline properly leads to demotion 
in his ascetic standing. 

8. The ascetic is segregated from the order for a certain period if he is 
found guilty of serious aberrations. 
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9. When the ascetic is segregated, reordination becomes necessary. 

The SBT clarifies that reordination is preceded by two further states of 
penance: unfitness for reordination and then fitness for reordination due 

to the practice of requisite austerities. 

These nine penances are prescribed by the spiritual teacher as 
purificatory measures, keeping in view the place, time, capacity, physical 
strength of the ascetic, the nature of the offences, the species of creatures 
injured and the intensity of passions with which the acts were perpetrated. 


jnana-darsana-caritro-pacarah 

9.23 The four reverences are for: learning, the enlightened world-view, 
good conduct, and senior ascetics. 

Here, the kinds of reverence, the second internal austerity, are given. 
Reverence is a combination of honour and devotion. Reverence to those 
who are senior in enlightened world-view, knowledge and conduct, is 
shown by standing up and going forward to receive them, offering a seat, 
and so on, in accord with rules of ascetic behaviour. 

acaryd-padhyaya-tapasvi-saiksaka-glana-gana-kula-sahgha-sadhu- 

samanojnandm 

9 24 The ten services are to: the preceptor, teacher, practitioner of 
austerities, learner [novice], sick, group, union, order, ascetics and fellow 
monastics. 

Here the details of service, the third internal austerity, are given. 

1. The preceptor gives the vows. 

2. The teacher instructs the ascetics in the practical application of the 
religious code. Five kinds of teachers have been identified by the SB 
(see 9.6). In this connection, the SB mentions the nuns’ administrator 
who takes care of the nuns. 

3. A practitioner of austerities is one who practises prolonged fasting 
and other difficult austerities. 

4. A trainee (novice) is a newly ordained monk. 

5. The SS specifies the sick as ailing ascetics. 

6. Group refers to the congregation of learned ascetics, who are the 

elders. . . 

7. Union means the association of sects. The SS differs here in identifying 
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* 

the union as the congregation of the disciples of an ordaining pre¬ 
ceptor. • u 

8. Order refers to the organization of the four constituent bodies: 
monks, nuns, laymen and laywomen. Service to the order is an 
integral part of the ascetic’s daily routine. It includes providing food, 
drink, medicine, clothing and pots (for those orders which have them) 
and assistance to those travelling through dense forests and difficult 
regions and in times of natural and man-made tribulation. Arranging 
residence and furniture is also part of this service. 

9. Ascetics are those who are ordained in self-restraint. 

10. The fellow monastics are those who follow similar rules of conduct. 

The SS explains fellow monastics as ascetics approved by the people. 

The ascetic order as a whole, including both monks and nuns, depends for 
its administration on three people, the preceptor, the teacher and the nuns’ 
administrator. 

vacand-pracchand-nupreksd-mndya-dharmopadesah 

9.25 The five stages of scriptural study are: teaching, questioning, 
reflection, correct recitation and preaching of the doctrine. 

Here, the details of scriptural study, the fourth internal austerity, are 
given. 

1. The first stage in scriptural study is teaching the disciples to read the 
text correctly and understand the meaning properly. 

2. At the second stage, questions raised by the disciples are answered. 

3. Reflection on the meaning of the text follows. 

4. Then the text is correctly recited and memorized. 

5. Lastly, the contents of the scripture become the subject matter of 
preaching. 

bahya-bhyantaropadhyoh 

9.26 Renunciation means abandoning the external articles and the 
internal passions including the body. 

Here, renunciation, the fifth sub-type of internal austerity, is explained. 

Absolute renunciation of all possessions and passions including the body 
is the aim of ascetic practice. The ascetic has to be free of the sense of 
mineness. Whatever he seeks for the bare maintenance of life is to be used 
with absolute detachment. The feeling of detachment from the body is an 
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integral part of compulsory daily practice. 

uttamasambananasyaikagra-cintanirodhodhyanam 

9.27 (SS 9.27 in part) The concentration of thought on a single object by 

a person with good bone-joints is meditation. 

Meditation, the sixth sub-type of internal austerity, is now considered. 

The restless mind moves from one object to another. It is immersed in 
thought. When the restless mind concentrates on a single object it is 
meditating. This is a kind of restriction placed on the mind to still it. The 
stilling of the speech organs and the body is also a type of meditation. 
Perfect stillness of the body and all its organs is the highest state of 
meditation which is immediately followed by disembodied liberation. 
This state of meditation will be discussed in 9.42. 

Good bone-joints refers to the first four types of bone-joints (see 8.12), 
that is, bone-joints with a pin, with a half-pin and half-plate, with inter¬ 
locking bones on both sides, and with bones interlocking on one side with 
a pin on the other. 

According to the SS, liberation is possible only for the monk possessed 
of the first variety of bone-joint. The SS explains “thought as a faculty 
that is constantly vibrating because it focuses on a number of objects in 
quick succession. Concentrating on a single object entails withdrawing 
thought from all other objects and fixing it on this particular point. 
Concentration is the suspension of thought. It is a sort of negation, but not 
like a hare’s horn, which is non-existent; it is negation in the sense that it 
negates the objects other than the one it is concentrating upon. But it is a 
solid and concrete affirmation of the object upon which it is fixed. So the 
negation is also a sort of affirmation. It takes positive note as a logical 
consequence of its negation. 

a muburtat 

9.28 (SS 9.27 in part) The meditative state lasts an intra-hour. 

The meditative state cannot last beyond one intra-hour (less than forty- 
eight minutes), although it can be resumed. It is a positive state, knowledge 
that shines like an unflickering flame. 

arta-raudra-dbarma-suklani 

9.29 (SS 9.28) There are four kinds of meditation: mournful, wrathful, 
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analytic and white (pure). 

pare moksahetu 

9.30 (SS 9.29) The last two kinds of meditation, analytic and white, 
lead to liberation. 

Unlike the last two kinds of meditation, the first two, the mournful and the 
wrathful, nourish worldly life. 

artam amanojndnam samprayoge tadviprayogaya smrtisamanvdharab 

9.31 (SS 9.30) Dwelling on ridding oneself of contact with disagreeable 
objects or getting out of an unhappy situation is mournful meditation. 

vedandyasca 

9.32 (SS 9.32) Dwelling on ridding oneself of unpleasant feelings is also 
mournful meditation. 

vipantam manojndndm 

9.33 (SS 9.31) Dwelling on recovering contact with an agreeable object 
or repeating pleasant feelings is also mournful meditation. 

nidanam ca 

9.34 (SS 9.33) Intense anxiety to fulfill unfulfilled desires in future lives 
is also mournful meditation. 

Four kinds of mournful meditation are given in the above four sutras. 
These are: 

1. when a person is faced with an undesirable object or situation and 
fastens all attention on being rid of that object or situation and also to 
warding off a recurrence of such a confrontation; 

2. when a person is faced with a painful feeling or ailment and fastens all 
attention on being rid of it and warding off a recurrence of this 
experience; 

3. when a person loses possession of an agreeable object or a pleasurable 
sensation and fastens all attention on recovering it; 

4. when a person develops an intense lust for an object and fastens all 
attention on the fulfilment of this desire in future lives. 
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tad avirata-desavirata-pramattasamyatdndm 

9.35 (SS 9.34) People who are at the lower spiritual stages of non¬ 
abstinence, partial abstinence and self-restraint with laxity may fall into 
mournful meditation. 

The stages of spiritual development mentioned here are the first six stages 
explained in 9.1. Of these six stages, the first four are devoid of abstinence 
(self-restraint). In the fifth, abstinence is partial and, in the sixth, there is 
self-restraint with laxity. 

The SS remarks that only the first three kinds of mournful concentration 
are possible for the ascetic who is established in the sixth stage of spiritual 
development, as he is free of the anxiety to fulfill desires. 

himsd-nrta-steya-visayasamraksanebhyo raudram avirata-desaviratayoh 

9.36 (SS 9.35) Dwelling on the perpetration of violence, falsehood, theft 

and the preservation of one’s possessions is wrathful meditation. People 
who are at the lower spiritual stages of non-abstinence and partial 
abstinence are subject to it. 

Now, the second kind of meditation is considered. Wrathful meditation 
does not occur at the stage of self-restraint with laxity or those higher than 
that. It is accompanied by extreme cruelty. Such concentration occurs in a 
person who persistently indulges himself in deadly sins. His aggressive 
urge and possessive instinct are very deep and difficult to inhibit. This 
meditation has four variations according to the particular indulgence of 
the person: (1) violence, (2) lying, (3) stealing or (4) protection of 
property. 

djnd-pdya-vipdka-samsthdnavicaydya dhartnam apratnattasatnyatasya 

9.3 7 (not SS) Dwelling on investigating the essence of the scriptural 
commandments, the nature of physical and mental suffering, the effects of 
karma and the shape of the universe and its contents is analytic 
meditation. People who are at the spiritual stage of complete self-restraint 
free of laxity are capable of it. 

djna-pdya-vipdka-santsthdnavicaydyadharmyam 

(SS variant 9.36) Dwelling on investigating the essence of the scriptural 
commandments, the nature of physical and mental suffering, the effects of 
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karma and the shape of the universe and its contents is analytic 
meditation. 

Analytic meditation is possible in people who are at the seventh stage of 
spiritual development, complete self-restraint free of laxity (see 9.1). 

In the SS tradition, the qualification of the person capable of this 
meditation is given in the commentary rather than the sutra. It explains 
that analytic meditation is possible in people who are at the spiritual stages 
of non-abstinence, partial abstinence, self-restraint with laxity, and self- 
restraint free of laxity. In other words, according to the SS, analytic 
meditation is possible at the fourth to seventh stages of spiritual develop¬ 
ment, instead of exclusively at the seventh stage as explained in the SB 
tradition. 

The four objects to be meditated upon in analytic meditation are: (1) the 
infallible and immaculate nature of the scriptural commandment, (2) the 
fact of universal suffering and its conditions, (3) the nature of the fruition 
of various karmas and (4) the structure of the universe and its contents. 

The SS explains that meditation on the first object, the scriptural com¬ 
mandments, is necessary for those who are intellectually weak with a 
limited capacity for logic; they have to depend exclusively on their faith in 
the absolute veracity of the path of liberation taught by the Jina. Accord¬ 
ing to another explanation mentioned in the SS, the first variety of concen¬ 
tration is necessary to gain a penetrating understanding of the Jina’s 
commandments, using logic and the philosophical standpoints, so as to be 
able to teach them to others correctly. 

upasanta-ksmakasayayos ca 

9.38 (not in SS) Analytic meditation also occurs at the two spiritual 
stages of complete self-restraint with suppressed passions and complete 
self-restraint with eliminated passions. 

These two further stages of spiritual development at which analytic 
meditation occurs are the eleventh and twelfth (see 9.1). 

sukle cadye 

9.39 (SS 9.37 in part) The first two varieties of white meditation are also 
possible in a person at the stage of complete self-restraint with suppressed 
passions and at the stage of complete self-restraint with eliminated 
passions. 
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The fourth kind of meditation, white medition, has four varieties: (1) 
multiple contemplation, (2) unitary contemplation, (3) subtle infallible 
physical activity and (4) the irreversible, motionless state of the soul (see 
further details 9.42). Of these, the first two are possible in someone at the 
eleventh or twelfth stages of spiritual development (9.1) at which stages 

analytic meditation is also possible. 

The SS explains that there is analytic concentration before climbing up 
the ladders and there is white concentration while climbing them. 
“Climbing ladders” starts at the eighth stage of spiritual development. 
(For the concept of “ladders”, see appendix 4.) 

purvavidah 

9.40 (SS 9.37 in part) The first two varieties of white meditation belong 
to the one conversant with the early scriptures. 

This (part of the SS) sutra gives a further qualification of the person 
qualified for white meditation. However, the early literature of the 
scripture is no longer extant. 

pare kevalinah 

9.41 (SS 9.38) The last two varieties of white meditation belong to the 
one who is omniscient. 

A person who is capable of the last two kinds of meditation - subtle 
infallible physical activity, and irreversible stillness of the soul - is an 
omniscient at the thirteenth and fourteenth stages of spiritual develop¬ 
ment (see 9.1). 

prthaktvai-katvavitarka-suksmakriydpratipati-vyuparatakrtyamvartim 

9 42 (SS 9.39) The four varieties of white meditation are: multiple 
contemplation, unitary contemplation, subtle infallible physical activity 
and irreversible stillness of the soul. 

The commentaries give fuller details of these four white meditations. 

1. In the first variety of white meditation, multiple contemplation, the 
meditator, guided by scriptural contemplation, concentrates from 
different philosophical standpoints (see 1.34-1.35) on the three modes - 
origination, cessation and continuity - of a particular entity (for instance. 


240 







WHITE MEDITATION 


his own self). The meditator also moves mentally from the thing itself to 
the word which signifies it and moves from any one of the activities of the 
body, speech and mind to any other. 

2. In the second variety, unitary contemplation, the meditator, guided 
by scriptural contemplation, concentrates on one of the three modes of an 
entity, or of the word which signifies the entity, and stops it flitting from 
the entity signified to the word signifying it, as also from one mental, vocal 
or physical activity to another. This meditation is as unflickering and 
steadfast as the flame of a lamp in a room through which no wind passes. 

3. In the third variety of white meditation, subtle infallible physical 
activity, which is undertaken by the omniscient a few moments before final 
liberation, all the activities, gross and subtle, of the mind and speech 
organs and also the gross activity of the body are absolutely stopped. Only 
the subtle activities of the body, such as respiration and the like, persist. 
There is, moreover, no fall, because one does not return to the previous 
state when the meditation is over, but rises up to the final kind of white 
meditation. 

4. In the fourth and final variety, irreversible stillness, even the residual 
subtle activities of the body are stopped and the self becomes as still as a 
rock. There is no reversion from this last state of meditation because it is 
immediately followed by disembodied liberation. 


tat trye-ka-kayayogd-yoganam 

9.43 (SS 9.40) The four varieties of white meditation are respectively 
accompanied by three activities, any one of the three activities, only bodily 
activity, and no activity. 

The four varieties of white meditation are defined according to the number 
and quality of the meditator’s activities. 

1. The first variety, multiple contemplation, is practised by a meditator 
who is mentally, vocally and physically active. 

2. The second variety, unitary contemplation, is practised by one who is 
engaged in any one of these three activities. 

3. The third variety, subtle infallible physical activity, is practised by one 
whose body alone is active. 

4. The fourth variety, irreversible stillness, is practised by one who has 
stopped all kinds of activity at the fourteenth stage of spiritual 
development. 

■ • f 

41 
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ekasraye savitarke purve 

9.44 (SS 9.41) The first two varieties of white meditation have one 
particular substance as their object and are accompanied by 
contemplation (and movement). 4 

avicaratn dvitiyam 

(SS only 9.42) The second variety of white meditation is devoid of 
movement. 

In the first two varieties of white meditation, the meditator ponders one 
particular object. The first variety is also accompanied by movement, 
while the second is motionless. Both are accompanied by contemplation. 

vitarkah srutam 

9.45 (SS 9.43) Contemplation is pondering over the contents of the 
scriptures. 

vicdro’rtha-vyanjana-yogasatnkrdntib 

9.46 (SS 9.44) Movement is transit between the object, linguistic 
symbol and the activities. 

Contemplation is musing which is a type of empirical knowledge (see 1.9). 
This musing is based on the scripture and is free from doubt and error. 

Movement is a kind of transit between the object, the word which 
signifies it and the activities of mind, speech and body. In meditation, a 
single atom or a material body may serve as the object along with the word 
signifying an object. The transit between an object and its sigmfier and vice 
versa in meditation penetrates into their nature to discover the truth 
underlying them. The transit between the mental, verbal and physical 
activities to delve deep into their nature is also meditation. 

The SS explains that the object concentrated upon is either a substance 
or a mode (that is, the eternal reality or the passing phase of a substance, 
5.37). The linguistic symbol is the word. Activity is the action of body. 


4 In this sutra, savitarke, “accompanied by contemplation 
vTcare, “accompanied by contemplation and movement”, 
mentary. 


\ is given by the SS as savitarka- 
This is endorsed in the SB com 
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speech and mind. Transit is change. The oscillation of the mind between 
the substance and mode is transit between objects. Oscillation between 
scriptural concepts or words is transit between linguistic symbols. Oscil¬ 
lation between activities of body, speech and mind is transit between 
activities. These oscillations of the mind are called movement, their pur¬ 
pose being the discovery of truth at all the three levels — the object, its 
symbol and its activity. 

To summarize, contemplation is musing on one object whereas move¬ 
ment is oscillation between the objects of meditation — substances and 
modes, symbols and actions. The meditator penetrates deeper and deeper 
through these objects until he transcends all of them in self-realization in 
the fourth variety of white meditation which is immediately followed by 
disembodied liberation. This sutra ends the explanation of the sixth 
internal austerity and, in so doing, ends the explanation of the seven 
principal ways of inhibiting karma. 

samyagdrsti-srdvaka-viratd-nantaviyojaka-darsanamohaksapako- 

pasamako-pasantamoha-ksapaka-ksmamoha-jinah 

kramaso *sahkhyeyagunanirjarah 

9.47 (SS 9.45) The suppression or elimination of karmic particles 
increases innumerably at each of the ten stages of spiritual development 
which are: 

(1) the possessor of enlightened world-view 

(2) the lay learner practising partial abstinence 

(3) the ascetic practising complete abstinence 

(4) the ascetic suppressing or eliminating the tenacious passions 

(5) the ascetic eliminating view-deluding karma , 

(6) the ascetic suppressing conduct-deluding karma [passions] 

(7) the ascetic who has suppressed conduct-deluding karma [passions] 

(8) the ascetic eliminating conduct-deluding passions 

(9) the ascetic who has eliminated the conduct-deluding passions 

(10) the victor. 

The description of the ways to inhibit and wear off karma completed (see 
9.2—9.46), the progressive suppression and elimination of karma is con¬ 
sidered according to the ten stages of spiritual development. These ten 
stages are an ancient forerunner of the fourteen stages mentioned in 9.1. 

They give a short account of the spiritual progress from the dawning of 
enlightened world-view to the point when view-deluding karma has worn 
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off and the time and circumstances ate appropriate for the first rays of 
soiritual vision (see 1.3, 2.3), and ending with the victor , the highe 
stage of a soul’s spirituality while still in a body. Ateach stage mnumerably 
more karma wears off than at the previous stage. 

pulaka-bakusa-kusila-nirgrantha-snataka nirgranthah 

9.48 (SS 9.46) There are five classes of unbound ascetics: the husk, the 
tainted, the deficient in mores, the unbound and the successfu . 

Ascetics who are practitioners of the discipline of inhibition are called 
unbound. They are engaged in cleansing then souls of ah I .tnpnru^ 
intellectual and moral. The expression IS commonly used f ° r 
who are followers of Mahavira, but also more specifically for the fo 
altegory, noted in this sutra, of ascetics who are at the eleventh and twelfth 

t aS ^e°LTtTusfofmoX m criled “the husk”, are like empty pods devoid 
' of pith. They are genuine believers in the scripture although they live on 

occult powers obtained by austerity and learning. 

2 second class of ascetics, called “the tainted", ate attached to 
' articles of religious life such as clothing and pots, and to adornment 

Uey hve an easy life surrounded by rheir relartves. Thetr morahry is 

3 XheT“i d clIs“s, called “the deficient in mores", have two 
’ varieties- those who are deficient in mores because they have violated 

supporting vows and those deficient because of the rise of flickering 

4 The'fourth class of ascetics, called “the unbound” have either sup- 
pressed or eliminated their passions. They are at the eleventh or twelfth 

5 The"fiftfTclass'of^ascetics, called “the successful”, have attained 
omniscience by eliminating their four destructive karmas (see . ). 
They are at the thirteenth or fourteenth stage of spiritual development. 

Although the first three unbound ascetics possess the enlightened wo 
ZlXy are morally weak in observing their supporting vows. Their 
faith is strong but their conduct is lacking. 

sadhyah 

9.49 (SS 9.47) The five classes of unbound ascetics are examined tor 
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their self-restraint, scriptural learning, violation of the vows, presence in 
the rule of the spiritual ford-founders, equipment, psychic colouring, 
descent in heaven and units of self-restraint. 

Now the five classes of unbound ascetics are identified according to their 
various attainments. 

Self-restraint: The husk, the tainted and those who are deficient in 
mores due to violation of the supporting vows are established in the first 
two stages of self-restraint (stages of conduct) - initiation and ordination 
(see 9.18). According to the SB, those who are deficient in mores because 
of rising passions are established in the next two stages — purification 
through service and self-restraint attended with subtle flickering greed. 
According to the SS, those who are deficient because of rising passions are 
established in all of four stages mentioned above. The last two classes of 
ascetic, the unbound and the successful, are established in perfect conduct, 
the fifth and final stage. 

Scriptural learning: The husk, the tainted and those deficient in mores 
due to violation of the supporting vows, are conversant with, at most, ten 
books of the early literature. Ascetics who are deficient because of rising 
passions, and the unbound ascetics, are conversant with, at most, fourteen 
books of the early literature. At the very least, the husk is conversant with 
the Acara which is the third volume of the ninth book of the early literature 
(see appendix 6) and the tainted, the deficient in mores and the unbound 
are conversant with the eight scriptural matrices - the three varieties of 
guarding and five varieties of careful movement (9.4-9.5). The successful 
(that is the omniscient) is beyond the ambit of scriptural knowledge. 

Violation of the vows: The husk may be incited by others to violate any 
of the five great vows and the supporting vow of not eating at night. 
However, some commentators identify instigated violation as specific to 
the vow of celibacy. The tainted violate their vows in two ways, through 
addiction to precious articles or through addiction to adorning the body. 
Those deficient in mores due to violating the supporting vows do just that, 
at times. There is no violation of the vows by the rest of the classes of 
unbound ascetics — the deficient in mores because of their passions, the 
unbound (proper) and the successful. 

Presence during the rule of the spiritual ford-founders: The view of the 
commentators is that all five classes of unbound ascetics exist during the 
rule of the tlrthankaras (literally “ford-founders”, the title of Jinas who 
have lived their last human life as one of the twenty-four founders of 
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religion in a time-cycle). However, according to some other teachers, the 
husk, the tainted and those deficient in mores because of vow violation, 
always exist during the ford-founders’ rule, while the others exist during 
the rule and also outside of it. 

Equipment: There is external and internal equipment. All the five classes 
of unbound ascetics possess the internal equipment of knowledge, 
enlightened world-view and conduct. With respect to the external equip¬ 
ment of broom, mouth-cover etc. (9.4—9.6), some of them possess this 
equipment and some do not. 

Psychic colouring: The husk has the last three colourings, red (fiery), 
yellow (filament-coloured) and white. All six colourings, that is, the above 
three as well as black, blue and grey, exist in the tainted and those deficient 
in mores because of their violation of vows. The last three colourings exist 
in those who are deficient in mores because of rising passions but who 
practise purification through service. Otherwise, according to the SB 
tradition, those deficient because of their passions have only white 
colouring, as do the unbound and the successful. According to the SS, this 
second variety of those deficient in mores all have four colourings - grey, 
red, yellow and white — whatever their stages of conduct. The soul at the 
fourteenth stage of spiritual develoment is free of psychic colour. 

Descent (appearance) in heaven: At most, the descent of the husk is as 
far as the Sahasrara gods (4.20) who have a lifespan of eighteen ocean- 
measured periods; the descent of the tainted, and those who are deficient 
due to violation of vows, is as far as the heaven of the Arana and Acyuta 
gods who have a lifespan of 22 o.m.p.; and the descent of those who are 
deficient due to rising passions, and of the unbound, is as far as the 
Sarvarthasiddha gods who have a lifespan of 33 o.m.p. At the least, the 
descent of the first four classes of the unbound ascetics is in the heaven of 
the Saudharma gods with a lifespan of 2 o.m.p. (2-9 o.m.p., according to 
the SB). The successful attains liberation. 

Units of self-restraint: These are determined by the units of passion. The 
suppression or elimination of the units of passion is followed by an 
increase in the units of self-restraint. In other words, self-restraint becomes 
stronger as the passions grow weaker. The husk and those deficient in 
mores due to rising passions have the fewest units of self-restraint. Both of 
these states have innumerable “stations” of self-restraint along the 
spiritual paths which overlap. Then the state of the husk ends and the state 
of deficiency due to rising passions continues for innumerable stations of 
self-restraint until a certain point at which there are enough for the state of 
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deficiency of mores due to violating supplementary vows and of the 
tainted. These three states continue for innumerable stations of self- 
restraint, until the tainted ceases. After crossing innumerable stations of 
self-restraint, the deficiency in mores due to violation of vows ends. Then 
the deficiency in mores due to rising of passions arises and continues alone 
over innumerable stations of self-restraint until it finally ends. Then the 
unbound state that is devoid of passion begins. This continues across 
further innumerable stations of self-restraint devoid of passion until the 
state of the successful is reached. This is followed by liberation. 

The acquisition of self-restraint by each succeeding class of unbound 
ascetic is infinitely more than the acquisition of the preceding class. 


% 


§ 
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T he previous chapter explained the fifth and sixth 
categories of truth, inhibition and wearing off of 
karma. Now the seventh and last category of truth, 
liberation, is considered. But first, omniscience that 
precedes liberation is explained. 

mohaksayaj jftdna-darsandvarand-ntardyaksayac ca kevalam 

10.1 Omniscience arises when deluding karma is eliminated and, as a 
result, knowledge-covering, intuition-covering and obstructive karma are 
eliminated. 

The elimination of deluding karma through self-restraint and austerities is 
followed by the simultaneous elimination of the other three destructive 
karmas. The SS explains in detail that the soul eliminates the three kinds of 
the view-deluding karma and the four tenacious passions (see 8.10) some¬ 
where from the fourth to the seventh stage of spiritual development, and 
then slowly climbs to the twelfth stage of spiritual development, the state 
of eliminated passions (9.1). At this stage, the deluding karma is totally 
and finally expelled and the soul is then able to eliminate the three 
remaining destructive karmas all at once. 

This frees the soul to attain omniscience which is pure and perfect 
knowledge and intuition. The one who attains this state is described by the 
SB (10.2) as the perfectly pure, the enlightened one, the all-knowing, the 
all-intuiting, the victorious, the absolutely alone. 

bandhahetvabhdva-nirjardbhyam 

10.2 (SS 10.2 in part) There is no fresh bondage because the causes of 
bondage have been eliminated and all destructive karmas have worn off. 

Now the reason why the karma is no longer bound is explained. Five 
causes of bondage were given in 8.1 — deluded world-view, non¬ 
abstinence, laxity, passions and the actions of body, speech and mind. 
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Of these five, the first four have been eliminated. The last cause, action, is 
incapable of producing long-term inflow and bondage. It merely causes 
instantaneous inflow and bondage which cease in the next instant (see 

Instantaneous bondage, as explained in the Dhavala on 
Satkhandagama, XIII. 47ff, is accompanied by massive elimination of 
karma and by transcendental bliss. It is neither bound nor unbound, 
neither realized nor unrealized, neither eliminated nor not eliminated, 
neither expelled nor not expelled. It is ineffable. It is a beatific experience 
at the highest level of spirituality. 

Wearing off all four types of destructive karmas also prevents the 
binding of new karmas that could produce a deluded view or cover 
knowledge and intuition or stand in the way of infinite spiritual energy and 

Now, only the four non-destructive karmas - sensation, lifespan, body 
and status - remain to be eliminated. This is achieved when the lifespan 
karma comes to an end at the appointed moment and is followed by 
liberation. 

krtsnakarmaksayo moksah 

10.3 (SS 10.2 in part) The elimination of all types of karma is liberation. 

The four destructive karmas are eliminated before omniscience is attained. 
Then the four remaining non-destructive karmas are eliminated and the 
soul is detached from its body, ending its worldly existence. This is the 
state of liberation that is free of all karma. 

aupasamikadi-bhavyatvabhavac canyatra kevalasamyaktva-jnana- 

darsana-siddhatvebhyah 

10.4 (SS 10.3-10.4) When the five states in all their varieties and also 
the state of being worthy of liberation cease, with the exception of the 
perfect enlightened world-view, perfect knowledge, perfect intuition and 
the state of being liberated, then there is liberation. 

The states that distinguish the soul from other substances were described 
in 2.1-2.7. What happens to these states at liberation is now explained. 
Three states - pure and perfect enlightened world-view, knowledge, and 
intuition - are due to the total elimination of karma (see 2.4); they are the 
intrinsic properties of the soul which never cease. Similarly, the state of 
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being liberated also continues, unlike the state of being worthy of 
liberation (2.7) which ends despite also being intrinsic. 

In the SS, the qualities of infinite energy and bliss are said to exist in 
liberated souls as inseparable companions of perfect knowledge and 
intuition. 

The SS raises the question that if the shape and size of the soul changes 
according to the size and shape of the body it happens to occupy, then 
when the soul is liberated and therefore devoid of a physical body, should 
it not expand to the size of the cosmos? The explanation given is that the 
contraction or expansion of the soul is due to the body karma and as there 
is no karma of this or any sort in the state of liberation, the question of 
expansion to the size of the cosmos is irrelevant. 

tadanantaram urdhvam gacchaty a lokdntat 

10.5 When all karmic bondage is eliminated, the soul soars upwards to 
the border of cosmic space. 

Immediately after the soul has rid itself of all karma, three events take 
place simultaneously in one time unit: the soul’s separation from the body, 
the soul’s motion upwards and the soul’s arrival at the border of cosmic 
space. These three events are the simultaneous effect, process and 
fulfilment of the cause of the upward lift. 

TRANSLATOR’S NOTE 

The movement from the place of death to the border of cosmic space takes place in 
one time unit. The soul is supposed to pass without touching the intermediate 
space units. This is called “touchless moving”. 

purvaprayogad asahgatvad bandhacchedat tathagatiparinamac ca 
tadgatih 

10.6 The soul soars up by virtue of the antecedent impetus, separation 
from karmic particles, severance of the karmic bondage and its innate 
mode of upward flight. 

aviddhakulalcakravad vyapagatalepalabuvad erandabijavad 
agnisikhavac ca 

(SS 10.7) Because of these factors, it is like the potter’s wheel set in 

motion, like the gourd with dissolved earthen layers, like the castor seeds 
released from the pod and like the flame of fire. 
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dharmastikayabhavad 

(SS 10.8) The liberated soul cannot go outside cosmic space because 
there is no medium of motion beyond. 

Here the motion of the soul after it has freed itself from karmic bondage is 
explained. 

The SB explains antecedent impetus, as does the SS in the sutra, with the 
example of the potter’s wheel which continues to revolve even after the 
potter has withdrawn the rod that turned the wheel. The movement which 
the soul derived from karma during its worldly existence furnishes the 
push upwards even after separation from the body. 

Because of its heaviness, matter tends to pull downwards, whilst souls 
tend to fly upwards. This is their nature. The deviation in these tendencies 
is due to extraneous factors. Clods of earth fall downwards, even as wind 
blows horizontally and fire blows upwards. Worldly souls move down and 
horizontally as well as upwards because of the burden of their karmic 
matter. As soon as they are freed of the karmic burden, souls fly up to the 
place of liberation at the top of the cosmos. The tendency of the soul to fly 
upwards is like that of the flame which, with relatively little mass, reaches 
up, unlike the clod which falls downwards because of its mass. 

The downward movement of worldly souls is also compared with a 
gourd overlaid with layers of heavy black earth sinking in water and the 
upward flight of the souls freed of karmic burden is compared with the 
gourd bobbing up to the surface of the water when the earthen layers have 
dissolved. 

The upward motion of the soul when freed from its karma is further 
compared with the upward thrust of castor seeds when released from the 
pod. 

The SB commentary and SS sutra both explain that the liberated soul 
cannot go outside cosmic space because there is no medium of motion 
beyond (5.17). 

ksetra-kala-gati-lihga-tirtha-cdritra-pratyekabuddhabodhita-jndnd- 
vagahand-ntara-sahkbyd-lpabahutvatah sadhyah 

10.7 (SS 10.9) The state of the liberated soul is considered through 
twelve gateways of investigation: place, time, realm of birth, gender or 
dress, ford, conduct, mode of enlightenment through self or others, 
knowledge, height, interval, number and relative numerical strength of the 
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liberated souls in the preceding eleven gateways. 

Now the concept of the liberated soul is explained through twelve gate¬ 
ways of investigation. These gateways explain the circumstances - physi¬ 
cal, psychological and spiritual - under which the soul is liberated. A brief 
account of these circumstances with respect to these gateways is given 
below. 

1. Place: The actual place of liberation is the zone of liberation at the 
top of cosmic space. For the places from which one can achieve liberation, 
see below under realms of birth. 

2. Time: Generally speaking, souls can be liberated in the descending as 
well as the ascending time cycles (see SS 3.27). Specifically speaking, they 
must be born in certain aeons of these cycles to be liberated. In the 
descending cycle, liberation is only possible in the last part of the aeon of 
plenty-with-privation and any part of the aeon of privation-with-plenty. 
In the ascending cycle, it is only possible in the aeons of privation, 
privation-with-plenty and plenty-with-privation. People born in the aeon 
of privation-with-plenty can attain liberation in the next aeon of priva¬ 
tion, although if they were born in this latter aeon, they could not. 
However, abducted people, that is those who are carried out of their land 
of spiritual effort, can attain liberation in any aeon of the time cycles. The 
actual instant of liberation for a soul occurs at the border of the cosmos 
where there is no time in the sense that there are no vehicles of luminous 
gods to measure time (4.15). 

3. Realms of birth: The life culminating in liberation must be in one of 
the fifteen lands of human habitation where spiritual effort is possible (SS 
3.37). However, people who are abducted can achieve liberation in other 
lands as well, although the restriction that they be lands of human habita¬ 
tion applies to them also (SS 3.35). Abduction is only possible of people at 
the fifth and sixth stages of spiritual development (9.1). The realm of birth 
in the penultimate life can be in any of the four realms - heaven, hell, 
subhuman (micro-organisms, plants and animals) or human. 

4. Gender and dress: A person freed of all sexual dispositions attains 
liberation. It is affirmed by the SB/SBT tradition that physical gender - 
female, male or hermaphroditic — and dress have no bearing on attaining 
liberation. Even a householder wearing their daily garb can be liberated. In 
the SS tradition also, liberation is said to take place in those freed of all 
sexual disposition. However, they must also be physically male and nude. 

5. Ford: This refers to the way across to liberation. Founders of the ford 
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are the omniscient Jinas who proclaim religion and attain liberation. 
There are also souls who are enlightened in isolation, finding inspiration 
within themselves, independent of any discipline established by someone 
else. They are quasi-ford-founders. A third category of souls attain 
liberation as an ordinary person practising the discipline taught by the 
founder of the ford. In the SB/SBT tradition, these three categories also 
apply to women. The SS identifies two categories of liberated souls. The 
first category includes founders of the ford, and the second, ordinary 
people, both those who attained liberation in the presence of a ford- 
founder and those who attained liberation in the absence of a ford- 
founder. 

6. Conduct: At the instant of liberation in the zone of liberation, the 
soul is no longer at the five stages of conduct (9.18) because the fifth and 
highest stage of conduct ends when the soul is disembodied. 

7. Enlightenment and liberation through the self or others: Four classes 
of souls are identified. Of those who achieve enlightenment and liberation 
through their own initiative, there are those who acquire the qualities of a 
ford-founder and help others to liberation, and those who are enlightened 
and liberated in isolation. Of those who achieve enlightenment and 
liberation through instruction from others, there are also those who help 
others to liberation and those who remain satisfied with their own 
liberation. 

8. Knowledge: A soul is liberated only after it has attained omniscience. 
Before becoming omniscient, however, a soul may possess two, three or 
four varieties of knowledge in combination (1.9): empirical and articulate 
knowledge; or empirical, articulate and clairvoyant knowledge; or 
empirical, articulate and mind-reading knowledge; or all four of these 
knowledges. 

9. Height: Before liberation, the maximum height for Jinas is 500 bows 
(502-509 bows for the first Jina’s mother and some others) and the 
minimum is two to nine fingers less than seven cubits, according to the SB 
tradition. The maximum is given by the SS as 525 bows and the minimum 
as a little less than 3.5 spans or two cubits. The maximum height applies to 
the earliest humans to attain liberation in a time cycle and the minimum to 
the latest to do so. When liberated, the soul’s height is reduced by one- 
third. (For bow, finger, cubit and span, see appendix 3.) 

10. Interval: Liberation of souls can take place continuously for two to 
eight time units. With intermittent liberation, two liberations may be one 
time unit apart and maximally may be separated by as much as six months. 
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11. Number: up to 108 souls may attain liberation during one time 
unit. 

12. Relative numerical strength: the above eleven points are used as the 
gateways of investigation. So: 

(1) Place: Abducted people, that is, those who are carried out of their 
lands of spiritual effort, and also those who migrate, are the 
smallest minority of liberated souls. There are many 1 more who 
obtain liberation in the region of birth. 

(2) Time: Fewer people are liberated in the descending cycle than in 
the ascending cycle. Many more souls are liberated in the regions 
where time cycles do not occur. 

(3) Realm of birth: There are four categories of souls considered here: 

(3.1) Souls transmigrating from the animal (subhuman) realm to 
the human realm; 

(3.2) Souls transmigrating within the human realm; 

(3.3) Souls transmigrating from the infernal realm to the human 
realm; 

(3.4) Souls transmigrating from the realm of gods to the human 
realm. 

The first category accounts for the least number of liberated souls 
with many more in each successive category. 

(4) Gender: According to the SB tradition, the number of her¬ 
maphrodites liberated is the least. Many more females are 
liberated and many more males than females. 

(5) Ford: The ford-founders are the smallest minority of the liberated 
souls. There are many more who are liberated in isolation and who 
do not become ford-founders. There are many more than these 
who are hermaphrodites and are liberated during the rule of 
ford-founders. There are many more females than hermaphrodites 
who are liberated during the rule of ford-founders and many more 
males than females liberated thus. 

(6) Conduct: The first three of the five stages of conduct (9.18) are 
optional for liberation. Only the last two are essential. The souls 
liberated with all five stages of conduct are the fewest. There are 


1 “Many” is used throughout this gateway as shorthand for the technically correct translation 
“numerably more”. See appendix 1 for further details on Jaina concepts of numerable, innumer¬ 
able and infinite. 
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many more souls with four stages of conduct. There are many more 
souls than these who are liberated with three stages of conduct. 

(7) Mode of enlightenment: The number of people enlightened in 
isolation is the least. Hermaphrodites enlightened by ford- 
founders are many more, females enlightened by ford-founders 
are many more again and males enlightened by ford-founders are 
many more again. 

(8) Knowledge: The people with two varieties of knowledge who 
achieve omniscience, the essential condition of liberation, are the 
fewest The people with four varieties of knowledge who achieve 
omniscience are many more and the people with three varieties are 
many more again (because the fourth variety, mind-reading, is 
possible only for ascetics who undertake very difficult austerities). 

(9) Height: Liberated souls with the minimum height of one cubit 
eight fingers are the fewest. There are many more with the 
maximum height of 333.3 fathoms. 2 However, in between these 
two extremes, there are many more liberated souls with a height ot 
four cubits sixteen fingers and many more again with a height 
higher than four cubits sixteen fingers (but less than the 
maximum). The liberated souls with a height less than four cubits 
sixteen fingers (but more than the minimum) are somewhat 
greater in number again and the total number of other liberated 
souls is somewhat more than this. 

(10) Interval: The souls liberated continuously for eight time units are 
the fewest of those liberated continuously. The souls liberated 
continuously for two time units are the next fewest, although they 
are many more. For every extra time unit of continuous liberation 
from three to seven time units, there are many more souls 
liberated. The souls liberated intermittently after a period of six 
months are the fewest of the souls liberated at intervals. Many 
more souls are liberated at intervals of one time unit. Many more 
than these are liberated at intervals exactly half the time between 
one time unit and six months. Many more are liberated in less than 
this half-period and somewhat more than these are liberated at 
intervals longer than this. The number of souls liberated at other 


2 Souls lose Vs of their height in liberation. Therefore, with two cubits as the minimum height 

before liberation, we get the 2 cubits - (2 cubits xW) = VA cubit 

Similarly with 500 fathoms as the maximum height before liberation, 500 fathoms 

= 333.3 fathoms. 
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times is somewhat more again. 

(11) Number: The souls liberated simultaneously as one of 108 souls 
are the fewest. Infinitely more are liberated simultaneously in 
groups of between fifty and 107. Innumerably more than these are 
liberated simultaneously in groups of between twenty-five and 
forty-nine. Many more are liberated simultaneously in groups of 
two to twenty-five or just on their own. 

The SB briefly describes the abode of the liberated souls as a slim 
wheel-shaped stretch of land, 45 X 10 5 yojanas in diameter, eight yojanas 
thick in the middle and gradually attenuating so that it is thinner than the 
thinnest wing of a butterfly at the periphery. Situated at the summit of the 
cosmic space, it is most pleasing, sweet-smelling, auspicious and bright - 
resembling the outer surface of a white parasol unfolded downward. 

As regards the innate attributes of the liberated souls, the SB explains 
their essence as perfect knowledge and pure intuition, true world-view and 
total liberation. They are free of any activity because there is no cause of 
action, that is, karma, within them. Being free of activity themselves and 
because there is no medium of motion beyond, the liberated souls cannot 
pass into transcosmic space. They enjoy uninterrupted eternal bliss. 
Unlike sensuous pleasure, their bliss is unlimited. Unlike pleasure that is 
conditioned by the relief from pain, their bliss is unconditioned. Unlike 
pleasure that is due to the fruition of beneficial karma, their bliss is without 
cause. The bliss of liberated souls is the result of their absolute freedom 
from karma and from the passions that are the seeds of karma. 

The SB here explains the essence of the entire treatise by explaining the 
path to liberation. In their beginningless wanderings, some souls happen 
to find an opening into truth spontaneously by pressure from within. 
Others find such an opening by the external pressure of guidance from 
enlightened teachers (1.3). 

The opening signifies a lifting of the veil of delusion with which spiritual 
life begins. The veil of delusion is essentially a deluded world-view, a 
perverse set of values. With the lifting of the veil, the enlightened world¬ 
view arises as a state of emotional calm, dread and distaste for worldly life, 
compassion and faith in transmigration (1.2). 

The enlightened world-view is followed by enlightened knowledge of 
the categories of truth (1.1-1.2) through linguistic analysis, the approved 
methods of knowledge, the gateways of investigation and the philosophi¬ 
cal standpoints (1.5-1.8). The true knowledge of the five states of the soul 
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— the innate state and those due to the rise, suppression, partial suppres¬ 
sion and partial elimination, and elimination of karma (2.1) - is then 
achieved. This is followed by the appreciation of the qualities and modes 
of the substances that are constantly subject to origination, cessation and 
continuity (5.17-5.22,5.29-5.31). 

By reducing passions and desires, guarding thought, word and deed 
(9.4), observing the five kinds of careful movement (9.5), and practising 
the ten virtues (9.6), the soul nourishes its dread and distaste for worldly 
life. It becomes devoted to the twenty-five supporting practices 
(7.3-SS 7.8) and gains stability of mind through the twelve reflections 
(9.7). It is consequently freed of attachment because of the inhibition of 
karmic inflows (6.1-6.4). By enduring hardships (9.9) and practising 
external and internal austerities, it stops accumulating and binding new 
karma (9.19-9.20). 

The karma bound and accumulated in the past is worn off by the purity 
of the states beginning with the enlightened view without abstinence and 
ending in the state of the victor (9.47). Self-restraint in religious conduct 
begins with initiation into ascetic life and continues to the state of self- 
restraint with flickering greed (9.18). The soul then observes the self- 
restraint of the five kinds of unbound ascetics — “the husk” and so on 
(9.48-9.49) - until it reaches the final state of the unbound ascetics, “the 
successful”. 

The soul gradually rids itself of the types of mournful and wrathful 
meditation (9.31-9.36) and acquires the power of analytical meditation 
(9.37). It reaches the first two stages of white meditation (9.39) sometimes 
leading to the acquisition of supernatural powers such as: 

1. healing by touch 

2. healing by excreta 

3. healing by bodily secretions 

4. verbal curses and blessings 

5. lordship of all creatures 

6. subjugating all creatures 

7. clairvoyance 

8. a subtle (transformed protean) body which can enter into a minute 
pore of the filament of a lotus 

9. a light (transformed protean) body which is lighter than air 

10. a huge (transformed protean) body which is larger than Mount Meru 

11. touching anything at any distance 
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12. walking at will on water or diving into land 

13. flying with the help of rays, smoke, etc. 

14. flying high and diving in the sky 

15. unobstructed movement (by transforming the protean body) 

16. invisibility (by transforming the protean body) 

17. assuming many shapes at will (by transforming the protean body) 

18. emission of hot and cold light (from red/fiery colouring, from the fiery 
body) 

19. sensing touch, taste, smell, colour and sound at a distance 

20. simultaneous, indiscriminate perception by all the senses 

21. retention of knowledge 

22. expansive knowledge 

23. knowledge of the whole from the part 

24. simple mind-reading 

25. complex mind-reading 

26. attaining the desired object 

27. not attaining the undesired object 

28. speech discharging milk 

29. speech discharging honey 

30. proficiency in debate 

31. understanding all utterances 

32. enlightening all beings 

33. proficiency in occult sciences 

34. words vomiting poison 

35. slightly incomplete knowledge of the fourteen books of the early 
literature 

36. complete knowledge of the fourteen books of the early literature. 

The first twenty of these powers are physical, the next seven, mental and 
the last nine, verbal. However, the ascetic has no interest in any of them, 
but is set on the total elimination of the twenty-eight types of deluding 
karma (8.10). On the elimination of these types of karma, the soul attains 
the state of eliminated passions with a lingering veil of ignorance. Within 
an intra-hour (less than forty-eight minutes), the knowledge-covering, 
intuition-covering and obstructive karmas are simultaneously eliminated. 
Now the soul is freed from “seed bondage” (that is, causally active 
bondage, usually known as destructive karmas) and practises perfect 
conduct (9.18). It is now the victorious, the absolutely alone, the all¬ 
knowing, the all-intuiting, the perfectly pure, the enlightened one, the 
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accomplisher of the mission and the successful. 

Then, on the elimination of the non-destructive karmas - the sensation, 
body, status and lifespan karmas — the soul is freed of effect bondage. It 
has now burnt the karmic fuel accumulated in the past. It is like fire 
without fuel. It is absolutely tranquil because it is severed from its past 
worldly life and with no future worldly life because there is no cause to 
produce this. It is beyond all worldly pleasures and attains the bliss of 
liberation which is perfect, absolute, incomparable, eternal and unsur¬ 
passed by anything else. 
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Numbers 

Numbers play an important role in the descriptions of Jaina cosmology, 
doctrine of karma, and lifespans of the different classes of living beings. A 
brief account of the Jaina classification of numbers is, therefore, given here 
for the reader. 

Numbers are broadly divided into three classes: numerable, innumer¬ 
able and infinite. The numerable numbers are further divided into three 
sub-classes: minimum, intermediate, and maximum. The innumerable 
numbers are also divided into three sub-classes: low-grade, self-raised, 
and innumerable-innumerable. Each of the three innumerable sub-classes 
is again divided into minimum, intermediate, and maximum. The infinite 
is also divided first into three sub-classes: low-grade, self-raised, and 
infinite-infinite and then the first two sub-classes are further divided as 
minimum, intermediate, and maximum while the third sub-class, infinite- 
infinite, is divided as minimum and intermediate only, there being no 
maximum in the case of the infinite-infinite. This classification of numbers 
is illustrated in figure 13 on p. 266. 

To describe the process that leads to the definition of the various classes 
of numbers, it is necessary first to describe the rings of oceans and islands 
that encircle Jambu Island as these play a crucial part in our description. At 
the centre of the middle region of the cosmos is the island of Jambu which 
is circular in shape with a diameter of 100,000 yojanas (909,000 miles). 
Jambu is encircled by Lavana Ocean which is twice as wide as Jambu, that 
is 200,000 yojanas (see figure 8, p. 76). Lavana Ocean is encircled by the 
island of DhatakI which is twice as wide as Lavana Ocean, that is 400,000 
yojanas. The island of DhatakI is encircled by Kaloda Ocean which is 
twice as wide as DhatakI Island, that is, 800,000 yojanas. In a similar way, 
Kaloda Ocean is encircled by Puskara Island which is twice as wide as 
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Kaloda Ocean, Puskara Island by an ocean which is twice as wide as 
Puskara, and so on. In brief, there are islands and oceans in succession, the 
succeeding one being twice as wide as the preceding one. The number of 
islands and oceans thus situated is innumerable. The last island and ocean 
are both called Svayambhuramana. 

With this in mind, let us now consider how the various classes of 
numbers are defined. Four circular stores, each with a diameter of 100,000 
yojanas and a height of 1000 yojanas, are conceived. One of these four 
stores is made to vary in dimensions while the other three are kept constant 
and are named token store, counter-token store, and super-token store. 
The purpose of the four stores will be apparent in the following 
description. 

The variable store, which initially has the same dimensions as the other 
three, is filled up with mustard seeds so that they form a cone which 
reaches 8.5 yojanas above the mouth of the store, there being only one 
mustard seed at the pinnacle of the cone. Now, out of this stock of mustard 
seeds, one mustard seed is dropped in each of the successive islands and 
oceans beginning from Jambu and reaching to the island or ocean where 
the last mustard seed is exhausted. Now, a new store is set up at the island 
or ocean where the last mustard seed was dropped. The new store is 1000 
yojanas high and ring-shaped, having two circular walls, one wall on the 
inner and the other on the outer circumference of the island or ocean, as 
the case may be. This new store is also similarly filled with mustard seeds. 
Now, one mustard seed is deposited in the token store which is so called 
because a mustard seed is placed here as a token indicating the empty 
condition of the first variable store. Then the mustard seeds are dropped 
one by one on each successive island and ocean starting from the one that 
is adjacent to the new store, until the island or ocean where the last 
mustard seed is exhausted is reached. Another variable store is similarly 
set up at this last island or ocean and filled with mustard seeds, a single 
seed is again dropped in the token store and the rest are then dropped in 
the same way in the next successive islands and oceans, until the island or 
ocean where the last mustard seed is dropped is reached. The same process 
of setting up a new store and filling up and emptying it is repeated together 
with the process of depositing one mustard seed in the token store as each 
variable store is emptied. Eventually, the token store is completely filled to 
a pinnacle as a result of setting up and emptying the larger and larger 
stores. 

The latest variable store is also now filled to a pinnacle and its mustard 
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seeds dispersed on successive islands and oceans. Then, the mustard seeds 
in the token store are also dropped in the same way from where the last 
mustard seed of the variable store was dropped. When the contents of the 
token store have been emptied in this way, its first emptying is marked by 
depositing a mustard seed in a counter-token store. By repeating the 
process of filling up and emptying the variable stores, and depositing a 
seed each time in the token store until it is filled and can then be emptied 
with one mustard seed being deposited in a counter-token store, a situa¬ 
tion is reached when the variable store, the token store, and the counter¬ 
token store will all be filled to a pinnacle. At this point, the super-token 
store is introduced to receive a mustard seed each time the counter-token 
store is emptied. By similar processes, the final situation will be arrived at 
when all the four stores - the variable, the token, the counter-token, and 
the super-token — will be filled with mustard seeds. 

The total number of mustard seeds contained in these four stores 
together with the number of mustard seeds dropped in the islands and 
oceans make the number called minimum low-grade innumerable. This 
number is the base from which all the innumerable and infinite classes of 
number are calculated (see table below). The numerable classes of number 
are also worked out in relation to it; the maximum numerable number is 
the minimum low-grade innumerable minus one. The numbers between 
two and the maximum numerable are intermediate numerables. Two is 
the minimal numerable number as one does not lend itself to counting. 

In the following table, the classes of number are arranged serially from 
lowest to highest and described both in words and algebraically. In the 
algebraic equations, U = the minimum low-grade innumerable, that is, the 
total number of mustard seeds that have passed through and are in the four 
stores as explained above. 

TABLE OF NUMBERS* 

Minimum numerable 

2 

Intermediate numerable 

All numbers between minimum numerable and maximum numerable. 

3, 4, 5 ... (U - 1) — 1 


* LP, 1.129-81. 
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Maximum numerable 

Minimum low-grade innumerable minus one. 

U-l 

Minimum low-grade innumerable 

The total number of mustard seeds that have passed through and are in the 
four stores as explained above. 

U 

Intermediate low-grade innumerable 

All numbers between minimum low-grade innumerable and maximum 
low-grade innumerable. 

U+1,U + 2,U + 3...(U"-1)-1 

Maximum low-grade innumerable 
Minimum self-raised innumerable minus one. 

U 14 - 1 

Minimum self-raised innumerable 

Minimum low-grade innumerable raised to itself. 

U 14 

Intermediate self-raised innumerable 

All numbers between minimum self-raised innumerable and maximum 
self-raised innumerable. 

[Where = V] V + I, V + 2, V - 3 ... (V - 1) - 1 

Maximum self-raised innumerable 

Minimum self-raised innumerable raised to itself minus one. 

Y'-l 

Minimum innumerable-innumerable 

Minimum self-raised innumerable raised to itself. 

V" 

Intermediate innumerable-innumerable 

All numbers between the minimum innumerable-innumerable and the 
maximum innumerable-innumerable. 

[Where V V =W)W+1,W +2, W + 3... (W w - l) - \ 

Maximum innumerable-innumerable 

Minimum innumerable-innumerable raised to itself minus one. 

W w - 1 

Minimum low-grade infinite 

Minimum innumerable-innumerable raised to itself. 

W w 
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Intermediate low-grade infinite ... i 

All numbers between minimum low-grade infinite and maximum ow- 

grade infinite. 

[Where W w = X1X + I, X + 2, X + 3 ... (X x - 1) - 1 

Maximum low-grade infinite 

Minimum low-grade infinite raised to itself minus one. 

X x -1 

Minimum self-raised infinite 

Minimum low-grade infinite raised to itself. 

X* 

Intermediate self-raised infinite 

All numbers between the minimum self-raised infinite and maximum 
self-raised infinite. 

[Where X* = Y] Y + 1 , Y + 2,Y + 3 ... (Y* - 1) - 1 

Maximum self-raised infinite 

Minimum self-raised infinite raised to itself minus one. 

yy_ i 

Minimum infinite-infinite 

Minimum self-raised infinite raised to itself. 

yy 

Intermediate infinite-infinite 

All numbers that follow the minimum infinite-infinite. 

[Where Y* = Z) Z + 1, Z + 2, Z + 3 . .. 

There are a numerable number of the intermediate numerates an 
innumerable number of the intermediate innumerables, and an infinite 
number of the intermediate infinites. Whenever the number of infinite- 
infinite is mentioned in the texts, it always refers to the intermediate 
infinite-infinite numbers. This description of numbers is according to 
those versed in the scripture.t 


t l.P, 1.205. 
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Measurement of Time 

A time unit is defined in 4.15 by the SB as that part of time which an atom, 
in its state of super-subtle minimum possible movement, takes to cross the 
space occupied by itself. The time unit is further described there as most 
incomprehensible and indeterminable; the omniscient lords alone can 
know it, but even they cannot express it because the time unit is too 
short-lived to be expressed in language which needs more than one time 
unit to draw and discharge the material particles of speech. 

The SBT quotes a scriptural text in which time is identified with the 
modes of sentient and non-sentient entities (5.38). The implication is that 
a mode of an entity is equal to one time unit, in other words a mode 
changes in one time unit. The SBT quotes another scriptural text in which 
the time unit is counted among the six substances (5.38). Time is thus 
considered as a mode as well as a substance in the scripture. 

Measurement of Time Units 

Minimum self-raised innumerable ( U u ) 
time units* 

2 24 avalikas 
2 24 /48 = 2 20 /3 avalikas 
2 20 /(3 x 60) = 2 18 /45 = 262,144/45 avalikas 
i.e. 1 avalika 


= 1 avalika 

= 48 minutest 
= 1 minute 
= 1 second 
= 45 /262,i44 second 


* See appendix 1 for an explanation of “innumerable” numbers. 

t One muhurta, Indian hour, is forty-eight minutes of Western time measurement. One intra- 
hour can be anything up to forty-eight minutes. 
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The Derivation of the Figure 2 24 


The shortest life-span of 2* avnhkas “™”e mSa 

vegetation (8.12) which springs up and dies 2 

sesm ' m n e—it; 

lifespanroftentlent entities e thatgo l uptothirty-three 
matical computation. 


The Subtlety of the Time Unit 


The subtlety of the time urn, ,s explained in the scripture An 

b, the example of a strong young tailor tearing up a piece of * th^Is die 
time taken to tear up the cloth equal to one indivisible time uni . , 

moment arrived at in this process. 


The Numerable Periods of Time 

Minimum self-raised innumerable (IT) 
time units 

4446 24S8 /3773 avalikas 


7 pulse beats 
7 stokas 

38.5 lavas 
2 nalikas 

1 muhurta 
30 muhurtas 

30.5 days and nights 


= 1 avalika 
= 1 pulse beat 

(inhalation-exhalation) 

= 1 stoka 
= 1 lava 
= 1 nalika 
= 1 muhurta 
= 48 minutes 
= 1 day and night 
= 1 month (solar) 


* LP.XXVlll. 219-22. 
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12 months 
8,400,000 years 
8,400,000 purvangas 


= 1 year 
= 1 purvahga 
= 1 purva 


The purva is followed by trutitahga, trutita, adadahga , adada, avavahga, 
avava, huhukahga, huhuka , utpalahga, utpala , padmahga , padma, 
nalinahga , rtalina, arthanipurahga , arthanipura , ayutahga , ayuta, 
nayutahga , nayuta , prayutahga , prayuta, culikahga, ciilikd, 
strsaprahelikahga , and strsaprabelika. Each successive period is 
8,400,000 times longer than the preceding one. 

Calculations Based on Similes 

In 4.15, the SB states that the above sphere of arithmetical calculation is 
followed by calculations based on similes of pits. The SBT identifies three 
types of pits: transfer, time-based, and space-based, each of the three 
having a gross and subtle variety. 

The similes of the gross and subtle transfer pits are explained as follows. 
A round pit, one yojana (9.09 miles) in diameter and one yojana deep, is 
tightly packed with sheep wool of one to seven days growth. Now, if one 
wool fibre is pulled out every time unit, the time taken to empty the pit 
completely is called one gross transfer pit-measured year. This period 
consists of a countable number of time units. If each of the fibres in the 
transfer pit is cut into innumerable pieces, and then one such piece is pulled 
out every time unit, the time taken to empty the pit is called one subtle 
transfer pit-measured year. This period consists of a numerable number of 
years multiplied by 10 7 . 

Now we come to the similes of the gross and subtle time-based pits. In 
the case of the gross time-based pit, a single wool fibre fragment in the 
subtle transfer pit is pulled out every one hundred years. The time required 
for emptying the pit in this manner is called one gross time-based pit- 
measured year. Now, if each wool fibre is further cut into innumerable 
pieces so that they become invisible, and then one piece is pulled out every 
one hundred years, the time needed to empty the pit is called one subtle 
time-based pit-measured year. 

Lastly, we come to the similes of the gross and subtle space-based pits. In 
the simile of the gross space-based pit, the space units touched by all the 
wool fibres in the pit are pulled out one by one every time unit. The time 
required for emptying the pit in this manner is called one gross space-based 
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nit-measured year. In the case of the simile of the subtle space-based pit 
each wool fibre is cut into an innumerable number of pieces to up 
pit The space-units touched or not touched by the subtle wool fibre »n the 
p t are now imagined to be pulled out one by one on each time unit. The 
dme required for emptying the pit in this manner ,s called one subtle 
space-based pit-measured year. An innumerable number of ajcend g 
cvcles in the cosmic cycle of time (see 3.27) is required to empty^th, pit. 
The total number of the single-sensed earth-bodied, fire-bod.ed, plant¬ 
bodied water-bodied and air-bod.ed souls is determined by this simile. 

Each of the pit similes is converted into an ocean simile by mul .ply g 
its number of years by 10 ,s . This creates two categories of similes, p 
measured periods and ocean-measured periods. 

The Utility of the Measures through Similes 

The similes of time-based pits and oceans are used to 

of ascending and descending cycles in cosmic time, the durations ot 
knowledge-covering and other types of karmic bondage, and the leng 
of repeated births in similar bodies or the same body ofearth-bodied souls 
and the ike right up to mfernals, humans, and gods. The total number of 
islands and oceans m the noddle regton is calculated as equal to 2.5 tunes 
the number of time units in the subtle transfer ocean-measured year. 
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Measurement of Space 

The breadth of a human finger is the base unit for the measurement of 
space. The finger breadth is of three kinds: (1) an individual’s finger- 
breadth (subjective measure), (2) a standard finger-breadth (objective 
measure) and (3) a super-standard finger-breadth. The following account 
of the finger-breadth is according to the scripture Anuyogadvara. 

The individual’s finger-breadth is a variable measure, differing from 
aeon to aeon of the ascending and descending cosmic time cycles (see 
3.27), and also from person to person. There is a constant ratio between 
the length of the face or body of a person and the breadth of his or her 
finger; the length of the face is normally twelve finger-breadths and the 
body is 108 finger-breadths. The individual finger-breadth (subjective 
measure) is used in measuring wells, ponds, parks, gardens, moats, 
ramparts, etc. 

The standard finger-breadth (objective measure) is defined using the 
material atom, classified as practical and theoretical, as the base. The 
practical atom is said to be composed of an infinite number of theoretical 
atoms, yet is not amenable to fission even by the most sophisticated 
instrument. An infinite number of practical atoms make one 
ussanhasanhiya which provides the initial unit for determining the nature 
of the standard finger-breadth (objective measure) according to the fol¬ 
lowing equations: 


8 ussanhasanhiyas 
8 sanhasanhiyas 
8 uddharenus 
8 10 tasarenus 


= 1 sanbasanhiyd 
= 1 uddharenu 
= 1 tasarenu 

= 1 standard finger-breadth (objective measure) 
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The standard finger-breadth is used in measuring the heights of internals, 
animals, humans, and gods. The breadth of Lord Mahavfra s finger ,s two 
standard finger-breadths (objective measure). 

The super-standard finger-breadth is defined as 1000 X /i finger- 
breadth of Lord Mahavira, that is 1000 x 1 standard finger-breadth. The 
super-standard finger-breadth is used as the measuring unit for the lengt , 
breadth, height, depth, and circumference of hells, heavens, continents, 

mountains, etc. It is also used to measure cosmic space. 

The yojana is 9.09 miles long. The Anuyogadvdra gives the following 
equations, valid for all the three kinds of finger-breadth, to explain how 
the length of a yojana is calculated. 


6 finger-breadths 
2 padas 


2 vihatthis 


= 1 pada 

= 1 vihatthi (Sanskrit: vitasti)', span: the dis- 
tance from the tip of the thumb to the tip of 
the little finger when the hand is fully 
extended, a unit of measure equal to about 
nine inches 

= 1 rayattt; cubit: a linear measure equal to 
the length of the forearm from the tip of the 
middle finger to the elbow, from 17 to 24 


inches 

2 rayanis = 1 kucchi 

2kucchis = 1 danda (Sanskrit: dhanu, bow); fathom 


2000 dandas 
4 gauyas 


6 feet 

= 1 gauya 

= 1 yojana = 48,000 feet = 9.09 miles 


The rajju is the largest measuring unit. It is given as (innumerable 
yojanas X 10 14 ) + 7. It equals the distance between the eastern and 
western points of the Svayambhu-ramana ocean, the last ring of the 
middle region of the cosmos. In other words, one ra»u equals the diameter 
of the middle region. The equation for this is given as (2 * - d) x iu 
yojanas, where the value of n is the total number of islands and oceans in 
the middle region (see 3.7-3.9)* In appendix 2, we calculated this as 2.5 
times the number of time units in the subtle transfer ocean-measured 


• LP, I. 64-5. 
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period, that is, 2.5 X 10 15 times the time units in the subtle transfer 
pit-measured number of years. 

Yojanas and rajjus are used in measuring cosmic space. If cosmic space 
is conceived as folded into a cube, the width of the cube is (innumerable 
yojanas X 10 14 ) = 7 rajjus. The surface of one side of this cube is therefore 
(7x7) = 49 square rajjus. The cubic measure of cosmic space is (7 x 7 X 
7) = 343 cubic rajjus. 
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The Doctrine of the Fourteen Stages of 
Spiritual Development 


The stages of spiritual development are a recurrent theme in the Tat- 
tvartha Sutra (see 9.1, 9.10, 9.37-9.41, 9.47), although it appears in its 
ancient form. In the sutras, there is no mention of the first three stages or 
clear mention of the eighth and ninth stages. Nor does the commentary by 
the author (the SB) provide much elucidation. It is in the later SS and SBT 
commentaries that we find elaborate treatment of the classical doctrine of 
the fourteen stages of spiritual development (SS 1.8, 9.1, 10.1 and SBT 
9.37-9.43). It occupies a central position in the Satkhandagama (extant 
scripture of the Digambara sect). 

mithyadrsti 

The First Stage 

This is the soul’s original and beginningless state of “deluded world-view” 
(see 9.1). At this first stage, the soul is in a spiritual slumber, unaware of its 
own bondage. 

sasvadana 

The Second Stage 

This stage has the unusual role of being a pit-stop for the soul on its way 
down from the fourth stage at which it had achieved its first taste of 
enlightened world-view (see below). It is therefore called the stage of 
“passing taste” or “lingering enlightened world-view”; the soul has lost 
the immediate experience of enlightenment but retains an “aftertaste” that 
lasts six avalikas at most (see appendix 2 for measurements of time). 
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samyak-mithyatva 

The Third Stage 

The third stage is the transition on the soul’s way up from the first stage of 
deluded world-view to that of enlightened world-view. It is a combination 

of deluded and enlightened world-view (see p.282). 

Moral and spiritual consciousness only dawn for the soul when it is 
sufficiently conscious of, and confronted with, the force that has eterna y 
been keeping it ensnared. To facilitate this, the soul has an innate, begin¬ 
ningless “autonomous capacity” that is always struggling to relieve the 
soul of its karmic burden. This capacity is the will power which drives the 
soul towards liberation. In its beginningless spiritual )ourney, the push 
generated by this “autonomous capacity” sometimes brings the soul face 
to face with the concentrated pressure of deluded world-view and the 
tenacious passions. To proceed along its evolutionary path of spiritual 
progress, the soul must now subdue the pressure. At this juncture, souls 
that fail to resist the pressure have to draw back and continue at the 

beginningless first stage, that of deluded world-view. 

But if the surge of autonomous capacity, which lasts an intra-hour (any 
time less than forty-eight minutes), is powerful enough, it enables the soul 
to come to grips with the pressure, the “Gordian knot”, consisting of three 
view-deluding karmas and four conduct-deluding tenacious passions 
(8.10), and break it in the struggle that ensues. As a result the soul gets a 
vague vision of the goal of its spiritual endeavour. 

In addition to the autonomous capacity, there are two more capacities 
which assist in this struggle: the capacity to generate a series of varied 
novel experiences and the capacity to generate progressively purer, homo¬ 
genous experiences. During the operation of the capacity to generate 
varied novel experiences, which, like the first autonomous capacity, lasts 
only an intra-hour, the soul passes through states it has never experienced 
before. What the soul began automatically, without any moral or spiritual 
effort, it now does consciously with spiritual pressure. 

During this surge of autonomous capacity and accompanying novel and 
varied experiences, the soul undergoes progressive purification through 
five processes: (1) destruction of the duration of karma, (2) destruction of 
the intensity of the karma, (3) construction of a complex series of karmic 
clusters (arranged in geometrical progression with an incalculable com¬ 
mon ratio) which are transplanted from the mass of accumulated karmic 
matter and brought to premature fruition during this inspired intra-hour, 
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(4) an unprecedented type of bondage of very short-lived karmas, and (5) 
transformation of harmful karmic matter into other types of karma 
throughout the intra-hour. At the end of the operation, the knot is broken 
for ever, never to appear again. The purification that the soul undergoes 
has a colossal effect on the duration and intensity of the bondage of both 
new karmas and those already accumulated. 

Now, the third capacity, mentioned above, that generates progressively 
purer experiences leads the soul to the verge of the first enlightenment 
(enlightened world-view) that comes like a flash due to the absolute 
suppression of the view-deluding karma. The soul undergoes the same five 
processes as occurred with the autonomous capacity. But here, there also 
occurs a new process called intercalation whereby the soul divides in two 
the clusters of view-deluding karma that would normally have risen after 
the operation of the third capacity. The first of the two parts of karmic 
matter is forced to rise during the last few time units when the third 
capacity is functioning, while the rise of the second part is postponed an 
intra-hour during which no view-deluding karmic matter is allowed to rise 
and produce its effect on the soul. 

samyag-drsti 

The Fourth Stage 

Thus, when the third capacity has finished functioning, the view-deluding 
karma has no effect on the soul for another intra-hour. This intra-hour 
period is the interval when the soul enjoys the first dawn of enlightenment, 
known as samyag-darsana , enlightened world-view. The soul realizes its 
own nature. 

Although the vision is due to the suppression, rather than elimination, of 
the view-deluding karma and lasts only an intra-hour, it leaves an indelible 
impression on the soul. The soul attains insight it never had before. Like a 
person born blind who sees the world for the first time on the sudden 
acquisition of eyesight, so the soul now sees the truth. Even as a person 
suffering from a long-drawn-out disease experiences extreme delight on 
the sudden disappearance of the ailment, so does a soul eternally bound to 
the wheel of worldly existence feel spiritual joy and bliss on the sudden 
dawn of enlightenment. Such enlightenment is attained on more than one 
occasion during the spiritual career leading to final liberation. 

At this fourth stage the soul is prone to fall down to the third or second 
stage as it faces the rising of the view-deluding karma which was 
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postponed for an intra-hour. These karmic clusters were divided into three 
heaps in the last time unit when the third capacity was functioning, the 
time unit immediately preceding the dawn of enlightenment. Of these 
three heaps, one is pure and, as such, will not obscure enlightened world¬ 
view, the second is semi-pure and so will partially obscure the view, and 
the third, being impure, will obscure the view completely. Any one of these 
three heaps can come into effect at the end of the period of enlightenment. 
If the pure heap comes into effect on account of the persistent purity of the 
soul, then the soul sticks to the fourth stage of spiritual development and 
retains enlightened world-view. But if the semi-pure heap comes into 
effect, the soul feels rebuff and slips to the third stage, a combination of 
enlightened and deluded world-view. From this stage, the soul either goes 
up to the fourth or down to the first stage again. If the impure heap comes 
into effect and a tenacious passion arises, the soul slides to the second 
stage, lingering enlightened world-view, and gradually falls back to the 
first stage, deluded world-view. 

The fourth stage is pivotal; it is the beginning of spirituality. To the soul 
that has reached this stage, liberation is assured. Perfection of morality, 
however, is achieved in the stages that follow. 

desa-virata, sarva-virata, apramatta-virata 

The Fifth, Sixth and Seventh Stages 

The soul must now actively cultivate morality to reach the higher stages. 
The capacity for self-restraint begins to grow at the fifth stage, 
“enlightened world-view with partial self-restraint”. This is the stage at 
which a layperson takes one or more of the five small vows (see 7.1-7.2, 
7.13-7.34). 

The sixth stage of “complete self-restraint” is the stage at which a 
person takes the great vows of an ascetic (7.1-7.14). There are now only 
occasional lapses in morality. 

Still higher self-restraint is achieved at the seventh stage, which is 
absolutely free from all sorts of laxity, and at which deep meditation 
becomes possible. 

We have explained the dawn of enlightened world-view through the 
operation of the three capacities. The same three capacities can function 
again to partly suppress and partly eliminate the seven deluding karmas: 
the three varieties of view-deluding karma and the four tenacious passions 
(conduct-deluding karmas, see 8.10) so that the soul attains the 
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enlightened world-view once more. This enlightened world-view can last 
for a longer period and is called “felt as such”. Anyone stationed at the 
fourth, fifth, sixth or seventh stage who has regained the enlightened 
world-view by partially suppressing and partially eliminating these karmas 
or by completely eliminating them can then enter the eighth stage. 

apurva-karana, anivrtti-karana, suksma-samparaya , upasanta-kasaya 

The Eighth, Ninth, Tenth and Eleventh Stages 

During these stages, the soul is on one of the two ladders: the ladder of 
suppression, or the ladder of elimination, of the gross and subtle flickering 
passions (conduct-deluding karmas). The ladder it is on will depend on 
whether it has partially suppressed and partially eliminated the seven 
deluding karmas in the earlier stages or totally eliminated them. 

The eighth stage, “gross passions with novel experiences” (9.1), is the 
first “rung” of these ladders (S/CHA, I. 180). However, no karma is 
actually suppressed or eliminated at this stage; harmful karma is merely 
diminished in nature, duration and intensity and beneficial karma is 
augmented through new and positive motivation (TV, X.l). 

The ascetic then climbs to the ninth stage with progressively purer and 
purer experiences. On the ladder of suppression, the following sub-types 
of the conduct-deluding karma (see 8.10) are gradually suppressed: (1) 
hermaphroditic disposition, (2) female disposition, (3—8) the six quasi¬ 
passions: laughter, relish, ennui, grief, fear, abhorrence, (9) male 
disposition, (10-13) the four passions of non-abstinence, (14-17) the four 
passions of partial abstinence and (18—19) flickering anger and pride. 

Thereafter (20) flickering deceit is suppressed and (21) the flickering 
greed is attenuated, but not yet suppressed at the first time unit of the tenth 
stage of spiritual development called “complete self-restraint with 
flickering greed”. 

In the first time unit of the eleventh stage — “complete self-restraint with 
suppressed passions” - the soul suppresses (21) flickering greed. It has 
now suppressed twenty-one karmas while climbing the ladder of suppres¬ 
sion as well as the seven deluding karmas suppressed in advance of this 
climb (before the eighth stage), making a total of twenty-eight deluding 
karmas that it has suppressed. Because this eleventh stage is attained 
through suppression rather than elimination of the karmas, a fall is 
inevitable. The soul may be at this eleventh stage for only one time unit or 
up to a full intra-hour (just short of forty-eight minutes) before falling 
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down .0 the sixth, fifth, or fourth, or to the second stage. lf ” 

this stage, ,t is born as a god in the highest celestial regions, falling down to 

the third stage of spiritual development (DOK, p. 73). 

However, if the soul has completely eliminated the three vanet.es of the 
view-deluding karma and the four tenacious passions during stages four to 
seven instead of cl.mbing the “ladder of suppression of passions as 
explained above, the soul can climb the “ladder o elimination of 
passions”. Endowed with great karmic purity, the soul draws upon the 
three innate capacities for reaching the eighth stage, and at the ninth stage 
eliminates the following karmas: the eight passions (four non-abstinence 
and four partial-abstinence), the hermaphroditic disposition and the 
female disposition. The ascetic then eliminates the six quasi-passions 
(laughter, relish, ennui, grief, fear, abhorrence) by merging them into the 
male disposition, and then similarly merges the male disposition m 
flickering anger, flickering anger in flickering pride, flickenng P"ik 
flickering deceit, and flickering deceit in flickering greed. Then the soul 
attenuates flickering greed at the tenth stage. 

ksina-moha 

The Twelfth Stage 

The soul which has climbed the “ladder of elimination” and attenuated 
flickering greed in the tenth stage, moves directly to the twelfth stage ca led 
“complete self-restraint with eliminated passions , radically elimina i g 
the entire mass of deluding karma. In the last time unit of the twelfth stage, 
the soul eliminates the five knowledge-covering, four intuition-covering, 
and the five obstructive karmas, thereby attaining the thirteenth stage. 

sayoga-kevali 

The Thirteenth Stage 

This is the stage of -omniscience with physical activity " . The soul remains 
in this stage for at least an intra-hour and for as much as ,us, short of 

8,400,000 2 x 10 7 years (SS 3.31). . , 

It should be noted here that the lifespan of someone who is bound 
attain omniscience and liberation in that very life cannot be reduced or 
prolonged (2.52). Yet usually the sensation karma of an omniscient 
fonger duration than his lifespan karma and it is a cosmic law that the soul 
must experience in full the fruits of all karmas (2 52). If the soul possesses 
such non-obstructive karmas (2.1) which will take longer to ripen and fall 
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away than the lifespan karma (that is, they would normally ripen in the 
next life), the soul reduces the duration of these karmas to that of the 
lifespan karma. This equalization is possible by the process called “expan¬ 
sion of the soul units of the soul”. 

The process of expanding the soul units lasts for eight time units only, 
and is an indispensable means to prematurely ripen and exhaust the karma 
of longer duration. The soul undertakes this process in the thirteenth stage 
just an intra-hour before its final liberation. In the first time unit of the 
process, the soul stretches itself vertically both ways and touches the zenith 
as well as the nadir of the cosmos, the thickness of this vertical column 
being the same as that of the body. In the second time unit, the soul 
expands itself at front and back to the edges of the cosmos. In the third 
time unit the soul expands on both sides to the edges of the cosmos. The 
soul has now divided the cosmos into four parts. In the fourth time unit, 
the soul expands in the remaining gaps and thus fills up the whole cosmos. 
Then in the next four time units, the soul retraces the steps and returns to 
its original shape in the eighth time unit. Now the soul has equalized the 
length of the other karmas with that of the lifespan karma. 

Before entering into the last and final stage, the fourteenth stage, called 
“omniscience with no activity”, the soul prepares to stop all activity, gross 
and subtle. It begins by using one activity to stop another. The gross 
activities of the body are used to stop the gross activities of speech and the 
mind. Then it uses the subtle activity of the body to stop the gross activity 
of the body as well as the subtle activities of speech and mind. The soul 
then enters the third stage of white meditation which is accompanied with 
subtle activities, and has no fall (9.42). It now has to stop the subtle bodily 
activity by means of the activity itself, for there is none other than this. By 
means of this meditation, the soul contracts and fills the cavities created in 
the embodied state. It is now reduced in dimension by one-third of the 
previous height. Then it enters the fourth stage of white meditation which 
stops even the residual subtle activity and has no reversion (9.43). 

ayoga-kevalT 

The Fourteenth Stage 

The soul is now as motionless as a mountain rock. All the remaining 
karmas are eliminated. This state of absolute motionlessness is the four¬ 
teenth and the last stage of spiritual development in the instant before 
death. The soul then frees itself of the sensation, body, lifespan and status 
karmas and attains disembodied eternal liberation. 
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The Eight Classes of Material Clusters 


The formation of material clusters is explained in 5.32-5.36. In Jainism, 
an infinite number of classes of material clusters are postulated to explain 
physical phenomena and the interaction between the soul and matter. The 
classes are determined by the number of atoms in the cluster. Atoms can 
exist in isolation, and such single atoms form one class. Similarly the two- 
and three-atom clusters also form separate classes. In this way, we can 
conceive of material clusters that consist of a numberable, innumerable 
and infinite number of atoms (for the Jaina conception of “numerable”, 
“innumerable” and “infinite”, see appendix 1). Because there are as many 
classes of material clusters as there are different numbers of atoms in the 
clusters, there are numerable classes of material clusters of numerable 
atoms, innumerable classes of material clusters of innumerable atoms, and 
infinite classes of material clusters of infinite atoms. 

Out of the various classes of material clusters, only eight will be 
described here, because it is only these that are necessary to explain 
problems discussed in the Tattvartha Sutra (see 2.37). The eight classes of 
clusters consist of progressively higher and higher infinite numbers of 
atoms and each class is suitable for constituting a specific aspect of the 
soul’s bodily existence. A single atom less or more disqualifies the cluster 
from forming that bodily aspect. The eight classes, from those with the 
lowest to those with the highest number of infinite atoms, are suitable to 
constitute respectively: (1) the gross body, (2) the protean body, (3) the 
conveyance body, (4) the fiery body, (5) speech, (6) respiration, (7) the 
mind, and (8) the karmic body (which is the finest body). The difference 
between these eight higher classes is obtained by multiplying the number 
of atoms in the preceding class by another infinite number. It should be 
noted here that with the increase of the mass of clusters, their volumes do 


287 



APPENDIX FIVE 


not increase but become more and more condensed. In other words, the 
succeeding bodies are progressively finer and finer, or subtler and subtler. 
For various types of “infinites”, see figure 13 in appendix 1. 
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The Books of the Jaina Scripture 

Tattvartha Sutra is based on the Jaina scriptures which are said to embody 
the sermons of Lord Mahavlra transmitted through his immediate dis¬ 
ciples and also through the distinguished successors of those disciples who 
flourished in the millenium that followed. However, the scriptures 
gradually fell into oblivion and the remnant that was available was a very 
meagre part of the grand legacy. Furthermore, while the Svetambaras 
accept the authenticity of the surviving scriptural texts, the Digambaras 
view most of these texts as unauthentic (for discussion of the Jaina sects, 
see pp. xxxiii-xxxiv). 

The entire Jaina sacred literature is divided into the Outer Corpus 
consisting of many texts, and the Inner Corpus consisting of only twelve 
texts called the Ahgas or limbs (see 1.20). The SS commentary says that the 
Inner Corpus and the Piirvas (early literature) were composed by the 
ganadharas (heads of monastic groups) who were Lord Mahavira’s imme¬ 
diate disciples and the books of the Outer Corpus were compiled by later 
acaryas (spiritual masters). The essence of all the books was delivered by 
the Omniscient Himself. 

History of the Scriptural Corpus 

The scriptural corpus of the Jainas is said to have been organized in the 
first council held at Pataliputra about 150 years after Mahavlra’s nirvana, 
in the early fourth century BCE (c. 390—380 BCE). Bhadrabahu and 
Sthulabhadra, who belonged to the sixth generation following Mahavlra, 
played an important role at this council. Bhadrabahu is credited with 
knowledge of the entire scripture including the Drstivada, the twelfth 
book of the Inner Corpus, said to have included fourteen Piirvas, early, 
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perhaps pre-Mahaviran texts. 

About seven centuries after this first council, two other councils were 
held - one at Mathura and the other at Valabhi (modern Saurastra), 
presided over by Skandila (300-343 CE) and Nagarjuna respectively. A 
fourth council was held at Valabhi, in 453 or 466 CE, at which 
Devardhigani K§masramana established the definitive Svetambara 
scriptural corpus, giving Nagarjuna’s readings a secondary place. 
Devardhi is reported to have distributed copies of the scriptures to all the 
centres of scriptural studies which were flourishing in those days. 


Inner Corpus 

In his Tattvarthavartika , Akalanka briefly describes the subjects of each of 
the twelve Ahgas (limbs) of the Inner Corpus: 

1. Acara: the five varieties of correct movement and three kinds of 

guarding (see 9.2-9.5). 

2. Sutrakrta: knowledge, humility and reverence, the acceptable and 
unacceptable objects, monastic initiation, ordination, etc. 

3. Sthdna: numerical description of scriptural topics. 

4. Samavaya: the totality of every entity with respect to its substance, 
space, time and modes. 

5. Vydkhydprajnapti: sixty thousand questions and answers about the 

existence or non-existence of the soul. 

6. Jndtrdharmakatha: a large collection of narratives and didactic tales. 

7. Upasakadhyayana: the householder’s discipline. 

8. Antakrddasa: biographies of ten ascetics who were in the order of 
Lord MahavTra and attained liberation: Nami, Matanga, Somila, 
Ramaputra, Sudarsana, Yamalika, Vallka, Kiskambala, Pala and 
Amba§thaputra. Biographies of groups of ten ascetics, who were in 
the orders of other Jinas and attained liberation, are also included. 

9. Anuttaraupapadikadasa: biographies of ten ascetics who flourished 
in the order of Lord Mahavira and were subsequently born in the 
highest celestial regions: Rsidasa, Vanya, Sunaksatra, Kartika, 
Nanda, Nandana, Salibhadra, Abhaya, Vari§ena and Cilataputra. 
Biographies of groups of ten ascetics, who were in the orders of other 
Jinas and attained rebirth in the highest celestial realms, are also 
included. 

10. Prastiavyakarana: arguments and counter-arguments on questions 
related to the popular and Vedic topics. 
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11. Vipdkasiitra: the karmic ripening of beneficial and harmful deeds. 

12. Drstivada: reputed heretical teachers and their doctrines. 

The description by the Nandi, an Outer Corpus scripture, of these 
twelve Angas is slightly different from that followed by Akalanka. How¬ 
ever, neither description tallies with the extant versions of the Angas. 

Similarly, these extant texts are no longer of the length described in the 
past. In his Dhavald commentary on the Digambara scripture 
Satkhandagama, VIrasena describes the twelve books of the Inner Corpus, 
specifying that the Acara contained 18,000 verses of thirty-two syllables 
each, Sutrakrta 36,000 verses, Sthana 42,000, Samavaya 164,000 and so 
on up to Vipdkasiitra with 18,400,000. 

The extant version of the Sthana, the third Anga, gives the names of the 
ten householders described in the seventh Anga, Upasakadhyayana (or 
Upasakadasa). These names tally with those in the extant 
Upasakadhyayana. However, the Sthana list of the ten ascetics named for 
the eighth Anga, Antakrddasa, differs from that in the extant version of 
this book. Similarly, there is some difference between the Sthana list of the 
ten ascetics for the ninth Anga, Anuttaraupapadikadasa, and those in the 
extant version. Akalanka’s descriptions of the eighth and ninth Angas also 
differ. Thus, there is no agreement between the compilers of these texts, 
perhaps due to loss of a considerable part of the scripture in the process of 
handing it down orally from generation to generation. 

The twelfth book of the Angas, Drstivada, was lost long ago, although 
the Digambara tradition retains a remnant of it in its extant corpus. The SS 
commentary (Digambara tradition) names the five sections of the 
Drstivada as Parikarma, Sutra, Prathamanuyoga, Purvagata (early litera¬ 
ture) and Cttlika (appendices). The Purvagata, which may pre-date 
Mahavlra, is divided into fourteen sections. The subjects of study of the 
first thirteen sections are inferred from inadequate evidence as: the origin 
of substances and modes; measurements; potentialities of animate and 
inanimate objects; existence and non-existence from the standpoints of 
substance, space, time and modes; the five kinds of knowledge; truth; the 
soul; doctrine of karma; forfending future faults; occult sciences; merit; 
the ten vital powers; and self-restraint. No information can be guessed on 
the fourteenth section. 

The relationship between the Purvagata and the rest of the Inner Corpus 
has been a controversial issue. The SBT commentary of 1.20 says that the 
fourteen Purvas were composed before the eleven Angas. This is confirmed 
by the Cutini on Avasyaka-Niryukti, 735, where it is said that 


291 


APPENDIX SIX 


Gautamasasvarm, a principal disc,pie of Lord Mahavira composed the 
fourteen purvas in three sitrings. The other four sections of the Drstwada 

were probably composed at the same time. . _ , 

Among modern scholars, L. Alsdorf’s opinion on the Drstwada 

deserves careful consideration. 


I must confess that 1 do not believe in the legendary and biographical 
contents of the fourth part of the Drstwada but regard the Jama 
tradition on this point as unfounded. I agree with Schubring (Le ne 
der lainas, 38) who has made it at least very probable that the real 
contents of the Drstivada consisted of an exposition and refutation o 
heretical doctrines and that this was the reason for its loss; it was 
thought undesirable to preserve these old discussions because their 
study could lead to a revival of heretical views and actions... . It is 
certain that, though the traditional subdivision of the Drstwada is 
probably genuine, the detailed tables of contents given in the Nandi 
and in the fourth Anga (Samavaya) are entirely fantastic because at 
the time when they were composed, the text was already lost and its 
contents no longer known.* 


Outer Corpus 

Different books of the Outer Corpus categorized the books of the scripture 
in different ways. Thus, for instance, in the Anuyogadvara scripture, the 
Outer Corpus is divided into the Kalika and Utkdlika, respectively texts 
that are studied at a particular time and texts that are studied at any time. 
The Utkalikas (studied at any time) are further divided into the Avasyakas 
(books of compulsory duties) and others. Alternatively, in t e an 1 
scripture, the categories are arranged so that the Kalika and Utkalika are 
categories of the non-Avasyaka (non-compulsory duties) group. Such 
diversities in classification of the scripture are indicative of a transitional 

period when the scriptural corpus was in the making. 

The twenty-nine titles, listed by the Nandi as the Utkalika, and t e 
thirty-one it lists as Kalika, cover almost all the titles in the groupings now 
used for the Outer Corpus (see below). However, there are some titles in 
the Nandi which are no longer known. 


• A New Version of the Agadadatta Story (New Indian Antiquary, vol. 1, no. 5,1938, p. 287), 
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In the SB commentary of the Tattvartha Sutra , the Avasyakas (books of 
compulsory duties) are listed as: 

1. Samayika (observance of equanimity) 

2. Caturvimsati-stava (praise of the twenty-four Jinas) 

3. Vandana (obeisance) 

4. Pratikramana (recoiling from past bad deeds) 

5. Kayavyutsarga (abandonment of the body) 

6. Pratyakhyana (forfending of future faults) 

The Extant Scriptural Corpus: Svetambara 

The extant scriptural corpus, now accepted as authentic by the 
Svetambara sect, consists of forty-five books, although at one time there 
was a tradition that accepted more books. The exact date when the 
forty-five book corpus, arranged into six groups, was finalized is not 
definitely known. Some scholars have deduced that it was done earlier 
than the thirteenth century CE, as it is found in the Vicarasara by 
Pradyumnasuri who flourished in that century. The books are: 

INNER CORPUS 

Eleven Angas: Acara , Sutrakrta , Stbana , Samavaya , Bhagavati , 
Jnatrdbarmakatha, Upasakadasa, Antakrddasa, 
Anuttaraupapadikadasa y Prasnavyakarana , Vipaka. 

OUTER CORPUS 

Twelve Upangas: Aupapatika, Rajaprasniya , Jwdjwdbhigama y 
Prajndpana , Suryaprajnapti, JambudvTpaprajnapti, 
Candraprajnapti, Nirayavalika , Kalpavatamsika , Puspika, 
Puspaculika, Vrsnidasa. 

Six Chedasutras: Nisitha y MahdnisTtha y Vyavahara y Dasasruta, 
Brhatkalpa, JTtakalpa. 

Four Mulas: JJttaradhyayana , Dasavaikdlika , Avasyaka, Pindaniryukti . 
Ten Praklrnakas: Catubsaraha, Aturapratydkhyana , Bhaktaparijna , 
Samstaraka y Tandulavaicarika , Candraveddyaka f Devendrastava , 
Ganividydy Mahapratyakbyana , VTrastava. 

Two Culikasutras: Nandi , Anuyogadvara . 

There are only eleven Angas because all Svetambara sects agree that the 
twelfth is lost. However, the two Svetambara reform sects, the 
SthanakavasI and Terapantha, recognize as authoritative only thirty-two 
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of the forty-five books listed above. These are grouped somewhat 
differently: 

Eleven Angas: as above. 

Twelve Upangas: as above. 

Four Mulas: Dasavaikalika, Uttaradhyayana, Nandi and Anuyogadvara. 
Four Chedas: Nisltha, Vyavahdra, Brhatkalpa and Dasdsrutaskandha. 
One Avasyaka. 

While accepting these thirty-two as authoritative, the Terapantha con¬ 
siders only the eleven Angas to be absolutely valid, the other scriptures 

being subject to scrutiny in the light of the Angas. 

Generally the books of the scripture are not ascribed to authors, but 
there are a few exceptions. For instance, Arya Syamasun is said to be the 
author of Prajndpana, the fourth Upanga (outer limb , and 
Sayyambhavasuri, the author of Dasavaikalika, the second Mulasutra. 
Bhadrabahusvami is credited with Vavahara and Kappa,* h.ch are the 
third and fifth Chedasutras, with the eighth chapter of Dasasrutaskandha, 
which is the fourth Chedasutra, with Pindaniryukti, the fourth Mulasutra, 
and with Oghaniryukti, one of the books in the scriptural canon of more 
than forty-five books (see p. 293). Devardhigani Ksamasramana is the 
author of the Nandi, the first Culikasutra, and Aryarak$ita of the 
Anuyogadvara, the second Culikasutra. 


The Extant Scriptural Corpus: Digambara 

According to Digambara tradition, the teachings of Lord Mahavira were 
arranged into twelve Angas by his pupil Indrabhuti Gautama and were 
handed down from teacher to pupil orally until they gradually fell into 
oblivion. Only fractions of them were known to Dharasena who practised 
penances at Girinagar in the country of Saurastra sometime m the second 
or third century of the common era (650-800 years after Mahavira s 
nirvana). Dharasena felt the necessity of preserving the knowledge an so 
called two sages, who afterwards became famous as Puspadanta an 
Bhutabali, and taught them portions of the fifth and twelfth Angas, 
Vidhapannatti and Ditthivada. These were subsequently written down in 
sutras by the two eminent pupils. Puspadanta composed the first 1 
sutras and his colleague Bhutabali wrote the other 5,823 which made up 
the 6000 sutras of the Satkhandagama, regarded by Digambaras as the 
only authentic extant remnant of the scriptures. 
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Earlier Translations of 
Tattvartha Sutra 


The following are the earlier translations in non-Indian languages: 
German Translation 

Jacobi, Hermann. 1906. “Eine Jaina-Dogmatik: Umasvati’s Tatt- 
varthadhigama-Sutra”. Zeitschrift der Deutschen Morgartlandischen 
Gesellschaft (Leipzig), vol. 60; 287ff, 512. 

English Translations 

Jaini, J. L. 1956. Tattvarthasutram. Delhi. 

Jain, S. A. 1960. Reality. Trans, of Sarvarthasiddhi of Pujyapada. 
Calcutta. 

Dixit, K. K. 1974. Tattvarthasutra. Trans, of Sukhlalji’s commentary in 
Hindi. L. D. Institute of Indology, Ahmedabad. 



Participating Jaina Organisations 

INSTITUTE OF JAINOLOGY 
International 

The Institute of Jainology works to educate Jainas about their great 
Lntage and to raise awareness of jainism in the world community .The 
Institute encourages Jainas to work together in a spirit of unity on the basis 
ofTn enlightened understanding of their faith. The principle activities of 
the Institute are the production of books magazines, periodicals and video 
and audio tapes on jaina subjects, and the organization of, and participa 

tion in, workshops and seminars. . . 

Particular attention is also given ^ encouraging and facilitating pro)ect 

for the protection of the environment, based on the fundamentaJa 
principle of non-violence to all life. In 1990, the Institute co-ordinated the 
entry of the jama community into the Network for Conservation and 
Religion of the World Wide Fund for Nature. An international delegati 
of Jainas presented the Jain Declaration on Nature to WWF president 
HRH Prince Philip. The Declaration is the inspiration for on-going Jaina 
environmental programmes. 

Trustees: Shri R. P. Chandaria, UK; Shri Nirmal Sethia, UK; Shri Rati 
Shah UK; Shri Vinod Udani, UK; Shri Vi)ay Shah, Belgium; Professor 
Padmanabh S. Jaini, USA; Shri Nagindas Doshi, Singapore; Shri Manu 

Chandaria, Kenya. 

Administrative Office: Unit 18, 26-28 Wadsworth Rd, Greenford, 
Middlesex UB6 7JZ, United Kingdom. 

Registered Office: 31 Lancaster Gate, London W 2 3LP, United Kingdom. 

OSHWAL ASSOCIATtON and NAVNAT VANIK ASSOCIATION 
United Kingdom 

The Oshwal and Navnat Vanik Associations represent 95 per cent of the 
British Jaina population. They are primarily social organisations but with 
a strong commitment to the education of their members. They are repre¬ 
sented on the board of the Institute of Jainology. 
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ORGANISATIONS 

BHAGWAN MAHAV1RA MEMORIAL SAMITI 
New Delhi , India 

The Bhagwan Mahavira Memorial Samiti was founded in 1973 to 
commemorate the 2500th anniversary of Lord Mahavlra’s passing into 
nirvana. The trust board represents all four Jaina sects: Svetambara, 
Digambara, Sthanakvasi and Terapantha. It works to promote education 
and practice of Jaina teachings and principles. 

JAIN VISHVA BHARAT1 
Ladnun, India 

The Jain Vishva Bharati is accorded Deemed University status by the 
Government of India. It is the first university of Jainology and ahimsa 
(non-violence) in the world and is the creation of His Holiness 
Acharyashri Tulsi, ninth pontiff of the Terapantha order of Svetambara 
Jainas. The translator, Dr Nathmal Tatia, is director of the research centre 
there. 
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Glossary 

The glossary entries are largely from the commentaries to the sutras , the figures 
and the appendices. Words from the actual sutras have not been included as the 
text includes both the original Sankrit sutra and its English translation. 

Numbers refer to sutras unless otherwise stated. 


abandoning (external articles and 

vyutsarga 

9.20, 9.22 

internal passions; unfit articles) 

absence of delusion 

amudhadrstita 

6.23 

absence of doubt 

vicikitsavirahatd 

6.23 

absence of misguided tendencies 

nihkdhksita 

6.23 

absence of suspicion 

nissahkitatva 

6.23 

absolute non-existence 

atyantdbhava 

5.29 

absolutely alone (the) 

kevati 

10.1 

absolutist deluded view 

ekanta-mithya-darsana 

8.1 

abstinence 

virati 

6.23 

accomplisher of the mission 

krtakitya 

10.7 

action, activity 

yoga , karma yoga 

6.1,6.9,6.13, 

8 1 

actuality 

bhava 

0*1 

1.5 

actuality view 

evambhuta naya 

1.35 

adorable one 

arhat 

9.9 

aftertaste (second stage of spiritual 

sasvadana 

9.1 

development) 

agent 

kdraka 

1.35 

aggression 

arambha 

6.16,6.18 

agnostic deluded view 

ajnanika-mithyadarsana 

8.1 

agnosticism 

ajnanavada 

7.18,8.1 

alimental food 

kavala-ahara 

2.31 

air-bodied 

vayu 

2.14 

all-encompassing 

sarvabhdva-jnapaka 

1.30 

all-intuiting 

sarvadarsi 

10.1 

all-knowing 

sarvajna 

10.1 

analogy, knowledge through 

upamana 

1.6,fig. 1 

analytic meditation 

dharmadhydna 

9.29,9.37 

anger 

krodha 

8.10 

animals, animal birth (including 

tairyag-yoni 

6.17,8.11,4.28 

vegetation, microscopic life, 
air-bodied etc.), see also 
subhuman 

apprehension 

abhinibodha 

1.13, fig. 1 

approved means of knowledge 

pramdna 

1.6,1.10,10.7 

approving of an evil act 

nisarga-kriyd 

6.6 

arbitrary interpretation of scriptural 

anayana-kriya 

6.6 

teachings 
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articulate 

articulate comprehension 
articulate knowledge 

ascending cycle (of six aeons) 
assuming many shapes at will 
atom 

attachment 

attaining the desired object 
attention 

attenuated aggression 
attenuated possessiveness 
auspicious, see also beneficial 
austerity 
autonomous 
autonomous capacity 


dkaratmaka 
avdya , apaya 
sruta-jhana 

utsarpint 

kamarupitva 

anu 

rdga 

abhilasttarthapraptt 

pranidhana 

alparambha 

alpaparigrahatva 

subha 

tapas 

kevala 

yathapravrttakarana 


5.24 

1.15 

1 . 11 , 1 . 20 , 
fig. 1 
SS 3.27 
10.7 

5.11,5.25,5.27, 
app. 3 
SS7.8 
10.7 

2.11,2.19 

6.18 

6.18 

3.7,8.12 
9.3,9.6 
1.30 
app. 4 


banishment 
becoming 
before and after 

belief in greatness of the doctrine 
belief in transmigration of the soul 
bellicosity 
beneficence 

beneficial, see also auspicious 


apeta 

vartana 

paratvaparatva 

prabhavana 

astikya 

paraghata 

dana 

subha , purtya 


body, five types of 


kdya, sarxra 


body-making karma, body karma 
bondage, karmic 
effect bondage, causally inactive 
seed bondage, causally active 


nama-karma 

bandha 

phalabandhana 

bljabandhana 


1.15 

5.22 

5.22 

6.23 
1.2 
8.12 

2.4,2.5,8.14 

2.49,5.21,6.3, 

6.22 


2.37,5.19,6.1, 

7.7,8.12 

8.5 

1.4,8.1-26 

10.7 


10.7 


calmness (of the passions) 
capable of voluntary movement 
capacity to generate progressively 
purer, homogenous experiences 
capacity to generate series of varied 
novel experiences 
category of truth 
cessation 
change 

of material clusters 
of realms of birth 
of space units 
of states of the soul 


prasama 

1.2 

labdhi-trasa 

2.13 

anivrttikarana 

app. 4 

apurvakararta 

app. 4 

tattvartha 

1.2,1.8 

vyaya 

5.29,5.30 

parivartana 

2.10 

dravya-parivartana 

2.10 

bhava-parivartana 

2.10 

ksetra-parivartana 

2.10 

bhava-parivartana 

2.10 







GLOSSARY 


of time units 

kala-parivartana 

2.10 

change (as function of time) 

parindma 

5.22,5.41 

charity 

dana 

6.13,7.33 

circular 

vrtta 

5.24 

clairvoyance 

avadhi-jhana 

1.9-10,1.12, 
1.21-23,1.26, 
1.28,1.32, 
10.7, fig. 1 

classes of material clusters 

vargana 

app.5 

clusters (of matter) 

skandha 

5.25 

combined (state) 

sannipatika 

2.1 

common body 

sadharana-sarira 

5.15,8.12 

common person’s view 

naigama naya 

1.34 

compassion 

anukampa, kdrunya 

1.2,6.13,7.6 

complete knowledge of the fourteen 

abhinnaksara- 

10.7 

books of the early literature 

caturdasapurva- 

dharatva 


complete self-restraint free of 

apramattasamyata 

9.1 

laxity 

complete self-restraint with gross 

apurvakarana nirvtti- 

9.1 

passions attended by various 

bddara-sampardya 


novel experiences 

complete self-restraint with gross 

anivrtti-badara- 

9.1 

passions and similar but 

sampardya 


progressively purer experiences 

complete self-restraint with subtle 

suksmasamparaya 

9.1,9.18 

flickering greed 

complete self-restraint with 

ksinakasaya- 

9.1 

eliminated passions but rise 

vitaraga-chadmastha 


of knowledge-covering karma 

complete self-restraint with 

upasantakasaya - 

9.1 

suppressed passions but rise 

vitaraga-chadmastha 


of knowledge-covering karma 

conduct-deluding (karma) 

cdritra-mobanxya 

6.15, 8.10,9.15 

concentration 

dhyana 

9.27 

of thought on a single object 

ekagra-cinta-nirodba 

9.27 

on the scriptural commandments 

djnavicaya 

9.37 

contemplation 

vitarka 

9.45 

continued cognition 

prattipatti 

1.15 

continued identity and 

tadbhava 

2.19,5.41 

transformation of the soul; also 
continuity of one’s own nature 
through change 

conveyance body 

ahdraka-sartra 

2.37,2.49 

conviction backed by reason 

pratvavavadharana 

1.2 

cosmic space 

lokakasa 

1.8,5.9,5.12, 

5.13 
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counter-token 

pratisaldka 

craving for reward 

niddnakarana 

cubit 

aratni , ratni 

cultivation of knowledge 

jndnopayoga 

cycle of birth and death 

samsara 

damage to the environment such as 

arambha-kriyd 

digging earth, tearing leaves etc. 

maya-kriya 

deceitful actions 

deluded articulate knowledge 

srutajnana 

deluded clairvoyance 

vibhahga 

deluded conduct 

cdritramoha 

deluded empirical knowledge 

matyajnana 

deluded knowledge 

viparyaya (jndna) 

deluded world-view 

mithyddarsana 

descending cycle 

avasarpint 

descent (birth by) 

upapata 

destruction of the duration of karma 

sthitighdta 

destruction of the intensity of karma 

rasaghata 

destructive karma 

ghati-karma 

determination 

niscaya 

determiner 

sdkdra 

determining 

avadharana 

discipline of enquiry, fourteen- 

caturdasa 

membered 

mdrgandsthana 

disrespect for scriptural teachings 

anavakdhksd-kriya 

divine saint 

devarsi 

divulging the sins of others 

viddrana-kriya 

doctrine of non-absolutism 

anekanta-vada 

dread of worldly existence, see also 

samvega 

fear of worldly existence 

duration of the same body 

bhavasthiti 


app. 1 
7.32 

10.7 
5.23 

9.7 


6.6 


6.6 

1.32,2.9 

1.32,2.9 

1.8 

1.32.2.9 
1.32 

1.7 

SS 3.27 

2.32,2.35,9.49 
app. 4 
app. 4 
9.48,10.1 
1.15 

2.9 
1.15 

1.8 

6.6 

4.26 

6.6 

5.31 

6.23 


3.39 


earlier literature 
effect bondage 

egalitarianism (deluded), see also 
equal validity of all doctrines 
elimination 

emission of hot and cold light 
empirical knowledge 


purva 

phalabandhana 
vainayika - 

mithyddarsana 

apanoda 

tejonisarga 

matijnana 


endeavour 
enlightened conduct 
enlightened in isolation 
enlightened knowledge 


uha 

samyak caritra 
pratyekabuddha 
samyak jiidna 


2.49 

10.7 

7.18.8.1 

1.15 

10.7 

1.9,1.13-14, 

1.20,1.27, 

1.32,8.7 

1.15 

1.1 
10.7 
1.1 
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enlightened one (the) 

buddha 

10.1 

enlightened world-view 

samyak darsana 

1.1 

enlightenment through self and others 

pratyekabuddha-bodhita 

10.7 

entirely asymmetrical body 

hunda (samsthana) 

8.12 

equal validity of all doctrines, see also 

vainayika-mithyadarsana 

8.1 

egalitarianism 

evacuating bowels or vomiting at 

samantanupate-kriya 

6.6 

gatherings of men and women 

evil urges of body, speech and mind 

prayoga-kriya 

6.6 

examination 

parlksa 

1.15 

exceptional intellectual and creative 

vijnana 

9.6 

power 

excessive use of consumer goods 

upabhogadhikatva 

7.27 

exclusion 

apdya 

1.15 

existence 

sat 

1.8,5.29 

expansion of the units of the soul 

kevali-samudghata 

2.10,5.15-16, 

by the omniscient to coincide 


app. 4 

with the space units of cosmic space 

expansive knowledge 

bijabuddbitva 

10.7 

expert in teaching the heart of the 

amnayartha-vacaka 

9.6 

scripture 

expulsion 

apagama 

1.15 

extended entity 

kaya 

5.1 

extraordinary state of knowledge (the) 

jhanatisaya 

9.9 

extreme possessiveness 

bahu-parigraha 

6.16 

extreme privation 

dusama-dusama 

3.27 

faulty donation 

udgama-dosa 

9.5 

faulty donor 

utpadana-dosa 

9.5 

faulty method of seeking alms 

esanadosa 

9.5 

fear of worldly existence, see also 

samvega 

7.7,10.7 

dread of worldly existence 

felt as such (enlightened world-view) 

vedaka 

app. 4 

female disposition 

striveda 

8.10 

female founder of the ford 

tlrthakarl 

10.7 

female gender 

strilihga 

2.6,10.7,2.51 

finder 

upalambhaka 

1.35 

fitness for reordination 

parancika 

9.22 

flickering passions 

samjvalana kasdya 

8.10 

flying high and diving in the sky 

pradlna , avadina 

10.7 

flying in the sky with the help of 

jahghdcaranatva 

10.7 

rays, smoke, etc. 

ford-founder’s rule; ford 

tirtha 

6.23,8.12 

for others 

paratba 

1.6 

for self 

svartha 

1.6 

fortune 

aisvarya 

10.6 

founder of religion (ford-founder) 

tirthahkara 

8.12 
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fourteen stages of spiritual caturdasa gunasthana 

development 

freedom from passion klesavimoksa 


gateway of investigation 

generic view 

grasping 

gross passion 

guide 


anuyogadvara 
samgraba rtaya 
grahana 
badara kasdya 
naya 


half the time it takes all karmic 
particles to undergo their 
complete course of binding and 
falling from the soul 
harbouring passions and 
possessiveness 
harmful karma 
healing by bodily secretions 
healing by excreta 
healing by touch 
heavy body 
hermaphrodite 
hermaphroditic disposition 
hermaphroditic gender 
huge body 
hunch-backed body 


ardhapudgalaparivartana 


apratydkhydna-kriya 

papa 

sarvausadhitva 

viprudausadhitva 

amarsausadhitva 

garimd 

pandaka 

napunisaka-veda 

napumsaka-lihga 

mahimd 

kubja (samsthana) 


ignorance 

immediate knowledge, see also 
innate knowledge 
immobile being 
implication 
inactivism 

inarticulate sensation 
inarticulate sound 
in a straight line along rows of 
space units 

inclination of the ascetic to abstain 

incomparable 

Indian hour 

indicator 

individual body 

individual's finger-breadth 

inference 

infinite 


ajndna 

pratyaksa 

sthavara 

arthapatti 

akiriya 

avagraba 

anaksardtmaka 

anusreni 

sarndddna-kriya 

asadhdrana , nirupama 

muhurta 

vyaiijaka 

pratyeka-sarira 

atmdhgula 

anumdna 

ananta 


infinite-infinite 


ananta-ananta 


app.4 

10.7 

1.5.1.8.10.7 

1.34 
1.15 
app.4 

1.35 

1.8,2.3 


6.6 

1.4,6.4, SS 8.26 

10.7 

10.7 

10.7 
2.37 

1.8, SS 7.7 
2.51,8.10,6.15 
2.6,2.51 

2.37.10.7 

8.12 


2.6 

1 . 6 , 1 . 10 , 1 . 12 , 
fig. 1 
2.12-13 
fig. 1 
7.18,8.1 
1.15,1.18 
5.24 
2.27 


6.6 

1.30,10.7 
app.2 
1.35 
8.12 
app. 3 

1.6,1.10,1.13 
2.40,5.9,5.39, 
8.25, app. 1 
app. 1 
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inflow, karmic 

dsrava 

1.4,6.2,9.1,97 

infralinguistic knowledge 

asamjni'Sruta 

1.31, fig. 1 

inhibition 

samvara 

9.1 

initiator (who confers initiation) 

pravrajaka 

9.6 

initiatory admission 

sdmdyika 

9.18 

innate knowledge, see also 

pratyaksa 

fig. 1 

immediate knowledge 

Inner Corpus 

ahga-pravista 

1.20 

innumerable, countless 

asamkhyeya , 

2.39,5.7,5.15, 


asamkhydta 

9.47, app. 1 

innumerable-innumerable 

asamkhyata- 

asamkhyata 

app. 1 

inquisitiveness 

jijndsd 

1.15 

instantaneous bondage 

iryapatha-bandha 

6.5,10.2 

instinctive knowledge 

ogha-jnana 

1.14 

instinct of possessiveness 

parigraba-samjnd 

2.25 

intellectual illusion 

mativipluti 

7.23 

intelligence as thoughtful knowledge 

sampradhdranasamjna 

2.25 

intelligence as subconsciously 

samjnd 

2.25 

motivated behaviour 

intelligent (rational) beings 

samjiu 

2.25 

intense anxiety for fulfilment of 

nidatia 

9.34 

desires 

intercalation 

antarakarana 

app. 4 

interlocking of bones on both sides 

naraca 

3.38,8.12 

interlocking of bones on both sides, 

vajrarsabhanardca 

8.12 

strengthened with pin and plate 

interlocking of bones on one side with 

ardhavajrarsabbanaraca 

8.12 

half-pin and half-plate 

interlocking of bones on one side 

ardhanaraca 

8.12 

and pin on the other 

intermediate 

madhyama 

1.8, app. 1 

intra-hour (any time between two 

antarmuhurta 

app. 2 

time units and forty-eight minutes 
less one time unit) 

inventing and manufacturing lethal 

pratyaya-kriya 

6.6 

weapons 

invisibility 

antardhana 

10.7 

involuntary purging of karma 

akdmanirjard 

6.20 

invulnerable 

nirupakrama 

2.52 

junior instructor of the scripture 

srutoddesta 

9.6 

knowledge 

jnana 

1.1,1.13,2.4, 

2.5,10.7 

knowledge of the whole from the part 

paddnusdritva 

10.7 
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ladder of elimination 

ksapakasreni 

10.1, app. 4 

ladder of suppression 

upasamasreni 

app 4 

land of spiritual effort 

karmabhumi 

3.37 

laughter 

hdsya 

8.10,8.26 

light body 

lagbimd 

2.37,10.7 

limitation 

apavyddba 

1.15 

limited view 

vikaladesa 

1.6 

linear view 

rjusutra nay a 

1.34 

lingering enlightened world-view 

sasvadana- 

9.1, app. 4 

resembling aftertaste 

samyagdrsti 


linguistic 

bhdsdlaksana 

5.24 

linguistic analysis 

niksepa 

10.7 

linguistic (knowledge) 

samjni-sruta 

fig. i 

linguistic symbol 

vyanjana 

9.46 

lordship of all creatures 

Tsitva 

2.37,10.7 

lotus position 

kamaldsana 

9.19 

low-grade 

parita 

app. 1 

made by effort 

prayogika 

5.24 

maintaining equanimity for a set 

samdyika 

6.23 

period of time 
male disposition 

pumveda 

8.10,6.15,2.51 

male gender 

pumlihga 

2.6,2.51 

malicious activity 

pradoslki 

6.6 

massive elimination of karma 

mahadvyaya 

10.2 

matter 

pudgala 

5.1,5.4,5.10, 

matter-atom 

dravyattu 

5.14,5.19, 
5.23,8.2 

5.28 

maturation 

paryapti 

8.12 

maximum 

utkrsta 

app. 1 

meaningful 

arthaniyata 

9.5 

measured 

mita 

9.5 

mediate knowledge 

paroksa jndna 

1.6,1.10-11, 

memory 

avadharana, smrti 

fig. 1 

1.15, fig. 1 

milking position 

godohasana 

9.19 

mind 

anindriya , manas 

1.14,2.11 

mind-potential 

mano-labdhi 

6.2 

mind-reading 

manahparyaya 

1.9, fig. 1, 

(manabparyaya) 

1.24-26,1.29 

minimum 

jaghanya guna 

app. 1,1.8,5.33 

mobile beings 

trasa 

2.12,2.14,8.12 

mobile beings only figuratively 

gati-trasa 

2.13 

moisture 

upakleda 

8.12 

morality 

dharma 

9.6 
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mores 

mortification of the body 
mournful meditation 
movement 

multiple contemplation 
murderous activity 
mutual non-existence 


natural 

natural deluded view 
near-perfect enlightened world-view 
negation, see also non-existence 
non-absolutism, doctrine of 
non-abstinence, non-abstinent 
non-abstinent passions 

non-destructive karma 
non-existence, see also negation 
non-possession 

non-speculative (uncommitted) 
deluded world-view 
non-sentient entity 

non-violence 

not attaining the undesired object 

nourishment 

nun administrator 


obstructive karma 
occupying uninspected and unswept 
places and leaving things there 
ocean-measured period 
omniscience; omniscient knowledge 

oscillation of the mind between the 
substance and the mode 
Outer Corpus 
oviparous 


partially abstinent passions 
passions 

perfect 


sxla 

6.23,7.16,7.19 

kdyaklesa 

9.19 

artadhyana 

9.29,9.35 

vicara 

9.46 

prthaktva-vitarka 

9.42 

pranatipata kriyd 

6.6 

itaretarabhava 

5.29 


vaisrasika 

5.24 

naisargika 

8.1 

samyaktva-vedanlya 

2.3,8.10,8.26 

abhava 

fig. 1 

anekanta vada 

5.31 

avrata, avirati, avirata 

6.6,8.1,9.35 

apratydkhyanayaramya 

8.10 

kasdya 

aghati-karma 

2.1,10.2 

abhava 

5.29 

parigraha-virati (aparigraha) 

7.1 

anabbigrhita 

8.1 

mithyadarsana 

ajtva 

1.4,5.1,6.8, 

himsa-virati (ahimsa) 

app.2 

7.1 

anistanavapti 

10.7 

ahara 

2.31 

pravartini 

9.24 


antaraya-karma 

8.5,8.14 

anabhoga-kriya 

6.6 

sagaropama 

4.15, app. 2 

kevala-jnana 

1.9,1.13,1.30. 


10.4, fig. 1 

vicara 

9.46 

ahga-babya 

1.20 

an da ja 

2.34 


pratyakhydnavaramya 8.10 

kasdya 6.5,6.6,6.15, 

8.1,8.2, app.4 

paripurna , uttama 1.30,10.6,10.7 
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perfectly pure, the 

suddha 

10.1 

philosophical standpoints 

naya 

1.6,1.34-35, 

10.7 

physical enthusiasm 

kaya-kriya 

6.6 

physical mind 

dravya-manas 

2.11 

physical sex 

dravya-linga 

2.51 

physical speech 

dravya-vak 

5.19 

pillar of bones (non-abstinent 

asthi-stambba 

8.10 

pride is like a) 

pillar of rock (tenacious pride 

saila-stambha 

8.10 

is like a) 

pillar of straw (flickering pride 

trna-stambha 

8.10 

is like a) 

pillar of wood (partially abstinent 

daru-stambha 

8.10 

pride is like a) 

pin 

vajra 

8.12,9.27 

pin between two bones 

ktlika 

8.12 

pit-measured period 

palyopama 

4.15, app. 2 

plant-bodied soul 

vanaspati 

2.13 

plate 

rsabha 

8.12 

plenty 

susamd 

SS 3.27 

plenty-with-privation 

susama-dusama 

SS 3.27 

possessive clinging 

parigraba-kriya 

6.6 

post-non-existence 

pradbvamsabhava 

5.29 

potential 

labdhi 

2.5,2.18,2.48 

power of thought 

manobala, samjhd 

2.11 

practical atom 

iryavabdrika anu 

app. 3 

practical view 

vyavahdra naya 

1.34 

practice of the Jina’s discipline 

jina-kalpa 

9.6 

pre-non-existence 

pragabbdva 

5.29 

presentable 

adeya 

8.12 

privation 

dusama 

SS 3.27 

privation-with-plenty 

dusama-susama 

SS 3.27 

probability 

sambhava 

fig. 1 

produced by formal instruction or 

paropadesapurvaka 

8.1 

instigation of others (deluded 
views) 

proficiency in debate 

vaditva 

10.7 

proficiency in occult sciences 

vidyadharatva 

10.7 

promotion of deluded views 

mithyadarsana-kriya 

6.6 

proof 

sadhaka 

1.35 

psychic colouring 

bbava-lesyd 

3.3 

psychic mind 

bbava-manas 

5.19 

psychic speech 

bhdva-vak 

5.19 

quadrangular 

caturasra 

5.24 

quality (of substance) 

guna 

5.37,5.40 
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quality-atom 

bbavanu 

5.28 

quasi-ford-founder 

no-txrtbahkara 

10.7 

quasi-linguistic knowledge (language 

sruta-nisrita 

fig. 1 

has no specific role) 

quasi-passion 

no-kasdya 

6.15,8.10 

rationality, see also recognition 

sarnjna 

1.8 

reasoning 

cinta y tarka 

fig. 1,1.15 

recognition, see also rationality 

samjhd 

fig. 1 

related to modes, philosophical 

paryayartbika naya 

1.6 

standpoints 

related to substance, philosophical 

dravyarthika naya 

1.6 

standpoints 

reprobate 

abhavya 

1.8 

retention 

avasthana 

1.15 

retention of knowledge 

kosthabuddhitva 

10.7 

revealer 

nirbhasaka 

1.35 

rift in earth (non-abstinence- 

bkumi-raji 

8.10 

producing anger is like a) 

rift in rock (tenacious anger is like a) 

parvata-raji 

8.10 

rift in sand (partial abstinence- 

valuka-raji 

8.10 

covering anger is like a) 

rift in water (flickering anger is like a) 

udaka-raji 

8.10 

ringed 

parimandala 

5.24 

rivals of lords 

prativasudeva 

2.52 

rope (measure of astrophysical distance) 

rajju 

3.1, app. 3 

sanctuaries dedicated to Jina 

arhadayatana 

9.9 

sap drawn from parents 

oja-ahara 

2.31 

sceptical deluded view 

mithyadarsana 

8.1 

scriptural knowledge 

agama 

fig. 1 

scriptural matrices, eight 

pravacana-matarab 

9.49 

seed bondage (causally inactive 

btjabandbana 

10.7 

bondage) 

seeking shelter only after due 

anuvicyavagrabayacana 

SS 7.6 

permission and careful 
consideration 

self-raised 

yukta 

app. 1 

semi-supreme lords 

ardbacakravartiy 

vasudeva 

2.52 

senior instructor of the scripture 

srutasamuddesta 

9.6 

sensation-producing karma, also 

vedamya 

2.1,8.5,8.19, 

sensation karma 


9.16 

sense as cognitive capacity of the 

upakaranendriya 

2.17 

physical organ 

sense as a cluster of matter 

dravyendriya 

2.16 

sense as a mode of the soul 

bhavendriya 

2.16 
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sense as a physical organ 
senses (the five) 
sensing 

sensing of touch, taste, smell, 

colour and sound at a distance 
sensory perception 
sentience 

sentient application 
sentient instrument 
sentient entity 
sentient potential 
sevenfold predication 
sexual disposition 
sexual gender, see also physical sex 
simultaneous indiscriminate 
perception by the senses 
sitting by pressing calf muscles 
under the thighs 
sitting on the toes keeping the 
heels erect 

slightly incomplete knowledge of 
the early literature 
space-based pit 
space unit 

space units and units of the media 
of motion and of rest penetrate 
each other without resistance 
specific enquiry, see also speculation 
specific mental activity 
specific view of reality 
speculation, see also specific enquiry 
speculative (committed) deluded 
world-view 

speech discharging honey 
speech discharging milk 
stages of spiritual development 
stain made by dirty grease, like the 
stain made by lac, like the 
stain made by mud, like the 
stain made by turmeric, like the 
standard finger-breadth (objective 
measure) 
standard pit 
standing position 
state that distinguishes the soul 
store 
strata 


niiyrttlndriya 

2.17 

indriya 

2.20 

alocarta 

1.15 

durad sparsanadikararta 

10.7 

indriya-pratyaksa 

fig. 1 

upayoga 

2.8,5.44 

upayoga 

2.18-19 

jwadhikarana 

6.8 

jtva 

1.4 

labdhi 

2.18 

saptabbahgmaya 

5.31 

veda 

2.6,2.51 

lihga 

2.51 

sambhinnajnanatva 

10.7 

virasana 

9.19 

uthatuhdsana 

9.19 

bhinnaksara-caturdasa - 

10.7 

purvadharatva 


ksetra-palya 

app.2 

pradesa 

app.2 

anyonya-pradesa- 

5.13 

pravesa-iryagha- 


tdbhava 


xbd 

1.15 

dyoga 

2.19 

desapariksepi naya 

1.35 

ihd 

1.15 

abhigrhxta 

8.1 

mithyadarsana 


madhvasravitva 

10.7 

ksxrdsrdvitva 

10.7 

gunasthana 

1.8,9.10 

khanjana-raga 

8.10 

Idksd-rdga 

8.10 

kardama-raga 

8.10 

haridra-raga 

8.10 

utsedhdhgula 

app. 3 

vyavabdra-palya 

3.39 

sthana 

9.19 

bhdva 

2.1 

palya 

app. 1 

prastara 

3.2 
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strong conviction 

upabrmhana 

6.23 

subhuman, see also animals 

tairyag-yoni 

1.3,4.28,10.7 

subjugating all creatures 

vasitva 

2.37,10.7 

subsidiary vows 

gunavrata 

7.21 

substance 

dravya 

1.27,1.30,5.2, 

5.5,5.37,5.40 

subtle 

suksma 

app.2 

subtle body 

anima 

2.37,10.7 

subtle flickering passions 

suksma sampardya 

app. 4 

successful, the 

sndtaka 

9.48,10.7 

supernatural powers 

rddhivisesa 

10.7 

super-standard finger-breadth 

pramdnahgula 

app. 3 

super-token 

mahasalaka 

app. 1 

supporting cause 

upagraha, nimitta 

5.17 

supporting practice 

bhdvana 

7.3,10.7 

supreme lords 

cakravarti 

2.52 

supreme plenty 

susama-susama 

SS3.27 

symmetrical body 

samacaturasra 

(samsthdna) 

8.12 

symmetrical above the navel 

nyagrodhaparimandala 

(samsthdna) 

8.12 

symmetrical below the navel 

saci , svati (samsthdna) 

8.12 

teacher of animate, inanimate and 
mixed objects 

digacarya 

9.6 

tenacious passions 

anantanubandhJ- 

kasdya 

8.10,9.47 

theoretical (atom) 

suksma 

app. 3 

thing barely contacted 

vyanjana 

1.18 

thing perceived 

artha 

1.17 

thought 

vicarana 

1.15 

time 

kdla 

5.22,5.38 

time-based ocean-measured period 

addha-sagaropama 

app.2 

time-based pit-measured period 

addba-sagaropama 

app.2 

time spent in the same body 

kaya-stbiti 

3.18 

time spent in the same species 

bhava-stbiti 

3.18 

time unit 

kalanu-samaya , 
addbu -samaya 

app.2 

token 

salaka 

app. 1 

too short-lived 

parama-niruddha 

app.2 

tortuous activity 

paritapikd-kriya 

6.6 

touchless moving 

asprsadgati 

10.5 

touching anything at any distance 

prdpti 

10.7 

trainee’s vows 

siksavrata 

7.16 

tranquil (because it has no future lives) 

santa 

10.7 

transcendental bliss 

satdbbyadhika 

10.2 

transcosmic space 

alokdkasa 

1.8,2.29 
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transference of beneficial and 
harmful karmic matter 
transfer pit 
transformation 
triangular 
turn 

two bones bound by skin, sinews 
and flesh 

unbound, the (ascetic) 
unbound, the, may keep the bonds 
understanding all utterances 
undertaking others’ duties out of 
anger or conceit 
undetermined 
unfit for reordination 
ungrasped 

unitary contemplation 
unlimited character 
unprecedented (type of bondage) 
unwholesome thought 
urge 

urges for tactile gratification 
urges for visual gratification 
urges that lead to a deluded 
world-view 

urges that lead to an enlightened 
world-view 

urges that produce instantaneous 
inflow 
usher 

using instruments of destruction 

variable store 
verbal curses and blessings 
vertebrates born with placenta 
vertebrates without placenta 
view-deluding karma 

view of the immediately present 
(philosophical standpoint) 
visible 

vitality, ten vitalities 

viviparous 

vitality 

vow 

vulnerable 


gunasamkrama app. 4 

uddhara-palya app. 2 

parinama 2.19,5.41 

tryasra 5.24 

vigraha 2.28-29 

sfyatikd 8.12 

nirgrantba 9.48 

sagrantho nirgranthah 8.1 

sarvarutajnatva 10-7 

avahasta-kriyd b.6 

attdkdra 2.9 

anavasthapya 9.22 

anarpita 5.31 

ekatva-vitarka 9.42 

sakaladesa 1-6 

apurva a PP- 4 

akusala sahkalpa 9.4 

kriya 6.6 

sparsana-kriyd b.6 

darsana-kriya b.6 

mithyatva-kriyd 6.6 

samyaktva-kriya 6.6 


iryapatha-kriya 6.6 


prdpaka 

1.35 

adhikarana-kriya 

6.6 

anavasthita palya 

app. 1 

abhivyaharasiddht 

10.7 

jarayuja 

2.34 

potaja 

2.34 

darsanamoha , 

8.10 

darsanamobanxya 


samp rata nay a 

1.35 

caksusa 

5.28 

prana 

2.14 

jurdyuja 

2.34 

bala 

7.22 

vrata 

7.1 

sopakrama 

2.52 
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walking at will 
wanton destruction of the 
environment 
white (pure) meditation 
wholesome thought 
willpower 

words vomiting poison 
worthy of liberation 
wrathful meditation 


prakamya 

anartbadanda 

sukla-dhyana 

kusala 

adbyavasdya 

dsivisatva 

bhavya 

raudra-dhyana 
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abduction 257 

abhorrence 158,194, 283, 284 
absolute existence 136 
absolute impermanence 136 
absolute non-existence 136 
absolute permanence 136 
absolutist deluded view 189-90 
abstinences 161, 169 
complete 170 
partial 170, 238,283 
action 151,189,190 
misleading 160 
activism 189 

actuality view 23, 24—5, 26 
adoration of ascetics xxxii, 162 
aggression, attenuated 159 
see also non-violence; violence 
agnostic deluded view 189-90 
agnosticism 189 
air 42 

air-bodied souls 41,59 
Airavata 77, 81-2, 84, 86 
alms 233 

offering to ascetics 177,178 
seeking 225,227, 229,231 
correctly 220-1 
amorality 159 
analogy 8,13 

anger xviii, 158,159,193,194-5 
flickering 283, 284 
apprehension 14 
articulate apprehension 16 
articulate comprehension 16 
articulate knowledge 8, 12,13, 37,44, 45 
definition 18 

enlightened and deluded 23, 37 
karmic bondage 192 
modes of six substances 21 
Aryas 85-6 
ascetics 176 
adoration of xxxii, 162 
classes of unbound 244 
maligning 157-8 
offering alms to 177,178 
atoms 126,133-4 
dryness of 140,141 
integration of 140-2 
production 134 


qualities of 132 
viscosity of 140, 141 
attachment 160 
attention 130 
attenuated aggression 159 
attenuated possessiveness 159 
auspicious birth 203 
auspicious body 203, 204 
auspicious lifespan 204 
auspicious status 203, 204 
austerities 162, 221, 222 
external 232 
internal 232-44 
autonomous capacity 280 

Banarasidas xxxxiii 
beating 179-80 
beneficence 37, 163, 200 
Bharata 77,81-2,83,85,86 
Bhlkhanjl xxxxii 
birth 

auspicious 203 
and death, cycle of 223 
in animal realm 159 
in human realm 159 
in infernal realm 159 
in karmic bondage 201 
in realm of gods 160 
types of 46, 51-2 

agglutination of material particles 46, 
51-2, 54 

in the womb 46,52, 54 
by descent 46,52,54 
birth places 52—4 
blameless activity 156 
bodies 42 

auspicious 203, 204 
conveyance 54,55,56—8, 60 
fiery 54,55,56-9 
fineness of 55 
gross 54, 55-9, 61,197 
impermanence 173 
impurity of 223, 224 
karmic xx, 54,55,56-9, 60 
number of, in soul 57-8 
otherness of 223—4 
protean 54, 55,56-9, 60—1 
travel of 56 
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volume of 55 
Brahmaloka 108, 109 
breathing 131 
Buddha xxxiv, xxxv 
Buddhi 79 

Buddhism xxv, xxxv, xxxvii-xxxviii 


cardinal points, youths who rule 101, 102 
careful movement 219, 220-1 


carnality 175 

abstinence from 169, 171 
transgressions 180 

see also celibacy; non-carnality; women 
caste system xxxv, xxxviii 
categories of truth xvi-xix, 6-7,261 
celibacy 170, 175, 226, 229 
ceremonies xxxi-xxxiii 
see also ritual practice 
charity 156, 162,183 
clairvoyance 12,13,37 

difference from mind-reading 20-1 


domain of 21 

enlightened and deluded 23, 37 
in-bom 19 
of infernal beings 72 
sub-types 19 
types 19 

classes of beings 40-5 

clusters of matter 124,126,127,130,133-4, 
287-8 

modes 132-3 
production 134 
qualities 132 
visibility 134 
cold 225-6,229,231 

colour 44,71,132, 246 
of gods 97,100,104,108 
comfort 37,163,200 
common-bodied vegetation, lifespan 272 
common person’s view xviii, 23, 24, 25, 26 
sub-types 24-6 
complete abstinence 170 
complete self-restraint 

with eliminated passions 284 
with suppressed passions 283 
compulsory duties 162 
concealment 155 

rrmdemnation of the scripture 155 


conduct 258, 259-60 
stages of 231 

conduct alone, doctrine of 5 
conduct-deluding karmas 34-6,158,193, 


282,283 

conduct-deluding passions 280 
confessions xxxii, 233 
constant flux view of reality xxii 
constellations, lifespan of 116 
contemplations 240-1, 242 
continence 221,222 
cosmic space 11,48,126,129 
cosmology xxi-xxii 
cosmos 

animals in 87-8 

continents 77, 81 —4 

flora and fauna 74 

human beings in 85-7 

islands and oceans 75—7, 83-5 

lifespans in 87 

lakes 79 

mountains 77—8, 81, 84—5 
nymphs 79-80 
reflecting on 223,224 
rivers 80-1 
shape 69 

sufferings in 71-2 
travel in 74 
coupling 175 
crooked action 160 

darkness 132,133 
death xxxi, 47,131 
and birth, cycle of 223 
fasting to 178-9,182 
deceit xx, 158,159,160, 193,194—5 
flickering 283, 284 
defamation of others 162 
deficient in mores, the 244 
deluded knowledge 
deluded articulate 37 
deluded clairvoyant 37 
deluded empirical 37 
kinds of 37 

deluded world-view 12, 23, 25, 35,193,194, 
279 

absolutist 189-90 
suppression of 33 
demonic gods 72-3,74 

descent in heaven, unbound ascetics and 246 

despicable comments 174 

detachment 221, 222 

Deva Kuru 82-3, 86 

devotion 162 

Dhatakl(khanda) Island 75, 84-5, 265 
Dhrti 79 
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Digambaras xxxii, xxxiii—xxxiv, xxxxii— 
xxxxiii 
books of 294 
dirt 225, 227-8,229,231 
discrimination 130 
disintegration 132, 133 
disregard of the scripture 155 
doctrines 

equal validity of 189 
lucid exposition of 223, 225 
doubt 179 
dozing 193 

dread of worldly existence 162 

drowsing 193 

dryness of atoms 140, 141 

ear 44 

earth-bodied souls 41 
egalitarian deluded view 189-90 
emaciation, rite of, see fasting 
empirical knowledge 12, 13, 37,45 
cognition 17 
development 16 
enlightened and deluded 23 
four aspects of 14 
imprint 17 

modes of six substances 21 
perceptible objects of 16-17 
produced by the senses and the mind 14 
specific inquiry 17 

empyrean gods 97, 98, 100, 104, 107-8, 112 
empyrean heavens 105-7 
enlightened conduct xvii, 5, 34—6,37, 219 
enlightened knowledge xvii, 5, 23, 261 
enlightened world-view xvii, 6, 35, 203 
analysis 7 

belief in categories of truth and 6 
birth in realm of gods 160 
dawn of 281 
lingering 279 
near-perfect 35 
as path to liberation 5 
rise through learning 6 
spontaneous rise 6 

suppression of conduct-deluding karma 
34-6 

transgressions of 179 
truth, categories of 6 
with partial self-restraint 282 
enlightenment, rarity of, reflecting on 223, 
224 

ennui 158,194, 225,226, 229,230, 283, 284 


envy 155 

equipment, unbound ascetics and 246 
eternal, definition 136 
eternalist view of reality xxii 
eternality 137 

etymological view 23, 24, 26 
excreta, disposal of 220, 221 
existence 10,137 
absolute 136 

as character of a substance 135 
dread of 162 

gateways of investigation 10 
origination, cessation and persistence 
135-6 

expansion of the soul units of the soul 285 
eye 44 

faith alone, doctrine of 5 
falsehood 174, 238 
abstinence from 169 
as suffering 172 
transgressions 180 
fasting xxxii, 232 
to death 178-9, 182 
fasting days 177-8, 181-2 
Fate ( tiiyati ) xxvii 
fear 158, 194,283,284 
felt as such 283 

female disposition 158, 283, 284 
fiendish youths 101 
lifespan 111-12 
fiery body 54, 55, 56-9 
fiery youths 102 
finger-breadth 
individual’s 275 
standard 275-6 
super-standard 276 
fire 42 

fire-bodied souls 41 
flickering anger 283, 284 
flickering deceit 283, 284 
flickering greed 283, 284 
flickering pride 283,284 
flight 255 

gateways of investigation 257-64 
motion of 256 
ford 257-8,259 

food and drink, withholding 179-80 
forbearance 156,157 
ford-founders, spiritual, presence in rule of 
245-6 

forest gods 98, 100, 102, 115 
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forgiveness 221 
friendliness 172 

gain 37, 163,200 

lack of 225, 227, 229,230 
Gamga 80 

Gandhi, Mahatma xxv 
Ganga Dynasty xxxvi 

gateways of investigation xviii, 8-12, 257—64 
gender 38, 61-2 

and liberation 257,259 
generic view 23, 24, 25, 26 
gods 

chiefs for 98-100 
classes 97-8 

colouring of 97,100, 104,108 
demonic 72-3,74 

empyrean 97, 98,100, 104,107—8, 112 
forest 98, 100,102,115 
gender 62 

grading 104—5, 108 
lifespans 111-16 

luminous 97, 98, 100, 102—4,116-17 
maligning 157-8 
mansion 72—3, 98,100,101, 115 
re-births 110 

sexual gratification of 100-1 
terminal 108-10,117 
Gordian knot 280 
grasped modes and attributes 137 
greed xx, 158,193, 194—5 
flickering 283,284 
grief 158,194,283,284 
gross body 54,55—9,61, 197 
gross passions with novel experiences 283 
gross pits 273 
grossness 132, 133 
guarding 219, 220 

habitation, solitary 232 
Haimavata 77, 82-3 
Hairanyavata 77, 83, 84 
handling objects carefully 220-1 
hardships, conquering 219 
Hari 77, 82-3, 84 
Harikanta 80 
Harit 80 

harmony in the monastic order 162 

hearing, sense of 42, 43 

heat 132,133, 225—6, 229,231 

helplessness 223 

Hemacandra xxxvii 

heretical doctrines 179 


hermaphroditism 61-2,158, 283, 284 
Himavan, Mount 77, 83, 85 
Hinduism xxxx 
Hiravijaya-Suri xxxvii 
homeless monks 176 
honour 225,228,229, 231 
householders 176—7 
Hri 79 

humility 161,163,'221—2, 232, 233 
hunger 225,229,231 
husk, the 244 

image-worship xxxii 
immediate pinnate) knowledge 13-14 
immobile beings 41,42 
impermanence 223 
absolute 136 
imprint 16 
inactivism 189 

inarticulate sensation 16,17-18 
senses and 18 
Indian hour xxx 

indignation for reproach 225,226-7, 229, 231 
inference 8, 13 
infernal beings 70 
agonies of 72—3 
inflicting pain 72 
lifespans 115 

in infernal lands 73-5 
lives of 70-1 
infernal lands 69—70 
see also cosmos 
infinity xxii 
inhibition 213-19 
causes 219 
physical 213 
psychic 213 

injury caused by others 225, 227, 229,231 
Inner Corpus 18,44 
books of 290—2 
insect bites 225, 226, 229, 231 
insistence on life xxi 
insistence on truth xxi 
integration 132,133 
intelligence 46 

lack of 225,228,229 
intercalation 281 
intra-hour 11 
intuition 

clairvoyant 10,37 
kinds of 10 

non-visual 10,37, 192 
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omniscient 10, 192 
visual 10, 37,192 
involuntary purging 160 
irreversible stillness 240,241 
island youths 102 

Jainism 

followers of xxv 

growth and survival xxxiv-xxxx 
practice of xxvii—xxxi 
reform movements xxxx-xxxxiii 
Jambu Island 75, 77, 83—5, 265 
Jinas xxv-xxvi, 6, 18 
Jinasena xxxviii 

Kala Ocean 85 
Kaloda Ocean 265 
Kamsa xxxx 
karma xx, xxi, xxviii 
auspicious 160-1 
beneficial 7, 151 
beneficence-obstructing 36 
body-making 33, 151 
see also karmic body 
bondage, see karmic bondage 
clusters, see karmic clusters 
comfort-obstructing 36 
conduct-deluding 35,36, 158, 193,282, 
283 

deluding 33, 34—5 
destructive 33, 34, 36-7 
partial elimination 33, 37 
partial suppression 33,34, 37 
energy-obstructing 41 
gain-obstructing 36 
fruits of 284 

hardships associated with 230-1 
harmful 7,152, 204-8 
inhibiting, reflecting on 223, 224 
inflow, see karmic inflow 
intuition-covering 33, 36, 155 
knowledge-covering 33, 36,41,155 
lifespan-determining 33 
mind-covering 151 
non-destructive 37 
non-obstructive 284 
obstructive 33, 36 

partially eliminated 12, 13-14,33, 37 
partially suppressed 12, 14, 33, 34, 37 
power-obstructing 36,151 
satisfaction-obstructing 36 
sensation-producing 33 


soul transmigration 6 
status-determining 33 
suppression or elimination 12, 13, 243-4 
types 33 

view-deluding 35, 36, 157-8 
wearing off 219, 225-8, 245 
hardships for ascetics 225—31 
reflecting on 223, 224 

karmic body xx, 54, 55,56-9, 60, 191, 192, 
196-9, 200, 201 
inauspicious 160 
virtues leading to 161-2 
karmic bondage xx, xxviii, 6, 7, 34, 152, 
153-4 
aspects 191 

attraction by soul through passions 190-1 
beneficial 203—4 
birth 201 
causes 189 

deluding 191, 192, 193-5, 200, 201 
duration 191,200-1 
empirical knowledge and 192 
harmful 7,152, 204-6 
instantaneous 254 

intensity (quality) of fruition 191,201-2 
intuition-covering 191, 192, 193, 200, 201 
knowledge-covering 191, 192-3, 200, 201 
lifespan 191, 192, 195 
mass of material particles assimilated 191, 
203 

maturation 202—3 
obstructive 191, 192,200, 201 
sensation 191,192, 193,200, 201 
status 191, 192,199,200,201 
type 191 

wearing off 219, 225-8, 245 
hardships for ascetics 225-31 
reflecting on 223, 224 
karmic clusters 55, 56 
karmic inflow 6, 34,151-63 
austerities and 232—7 
cause of 151,152-3 
instruments of 154 
reflecting on 223,224 
sense, passions, indulgences and urges for 
152-3 

stopping 6, 213 
instantaneous 213 
long-term 213 

see also karmic bondage, wearing off 
karmic particles 6—7,37 
Kesari 79 
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KIrti 79 
knowledge 

classification of 13, 14, IS 
cultivation of 161 
immediate (innate) 13—14 
kinds of 10 
mediate (acquired) 13 
varieties of 12, 22 
knowledge alone, doctrine of 5 
Krsna xxxix, xxxx 
Ksira Island 77 
Ksira Ocean 77 
Kumarapala xxxvii 
Kundakunda xxxxiii 

lack of gain 225,227, 229, 230 
lack of intelligence 225, 228, 229 
ladder of elimination 283,284 
ladder of elimination of passions 284 
ladder of suppression 283 
ladder of suppression of passions 284 
ladders, climbing 240 
Laksmana xxxx 
Laksmi 79 

laughter 158, 194,203,283,284 
Lavana Ocean 75, 265 
Law of Contradiction 138 
laxity 189,190 
learners 176 
learning 225, 228, 229 
liberation 5, 35, 40, 255-64, 285 
conduct 258, 259-60 
ford 257-8, 259 
gender and dress 257,259 
height 258,260 
interval 258,260—1 
knowledge 258, 260 
mode of enlightenment 258, 260 
number 259,261 
path of 5 
place 257,259 
realms of birth 257, 259 
relative numerical strength 259-61 
time 257, 259 
life 131 

lifespan 42, 62—3, 272, 284-5 
auspicious 204 
constellations 116 
in cosmos 87 
of gods 111—16 
of infernal beings 73-5, 115 
of karmic bondage 191, 192, 195 


light 132,133 

lightning youths 101 
linear view 23, 25, 26 
sub-types 24-6 

lingering enlightened world-view 279 
literal view 23, 24, 25, 26 
livelihoods, respectable xxix-xxx 
Lonka Saha xxxxi-xxxxii 
loss of faith 225,228,229, 230 
luminous gods 97,98,100,102—4,116—17 

Mahahimavan, Mount 77, 83 

Mahapadma 79 

Mahapundarika 79 

Mahavlra xxvi-xxvii, xxxv 

male disposition 158, 203, 283, 284 

maligning ascetics 157-8 

mansion gods 72—3,98,100,101, 115 

Manusottara, Mount 85 

matter 21 

function of 129-31 
varieties 133-4 

see also atoms; clusters of matter 
matter-atom 134 
mediate (acquired) knowledge 13 
meditation 178,232, 233, 236—42 
analytic 237, 238-9 
duration 236 
mournful 236, 237-8 
types 236—7 

white (pure) 237, 239—43, 285 
varieties 240-1 
wrathful 236,238 
medium of matter 123,124 
medium of motion 21,48, 56, 74—5,123—6 
function 128-9 

medium of rest 21, 56,75,123-6 
function 128-9 
medium of space 124 
Mehta, Raychandbhai xxv 
memory 14,41,130 
mental disability 161 
Meru, Mount 75, 84-5 
mind 35,41 
guarding 220 
psychic 41, 130 

mind-reading 12,13, 19—20, 37 
complex 19,20 

difference from clairvoyance 20-1 
domain of 21 
karmic bondage 192 
purity and infallibility of 20 
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simple 19,20 
misguided inclination 179 
misleading action 160 
Mlecchas 85-6 
mobile beings 41, 42 
modesty 163 

morality 219, 221-2, 282-3 
mores 177 
obeying 161 

mortification of the body 232 
movement 242-3 
careful 219, 220-1 
guarding 220 
restriction of 177, 181 
multiple contemplation 240-1 

Narakanta 80 
Nari 80 

Nila, Mount 77,81,84 
Nisadha, Mount 77, 84 
non-absolutism xvii, xviii, 136,137-8 
non-abstinence 189, 190, 238, 283 
non-carnality xxx 
non-existence 135-6 
absolute 136 

non-possessiveness xvii, xxx 
non-sentient entities 154 
category of truth 6 
non-theft xxx, 171 

non-violence xvii, xx-xxi, xxviii-xxix, 169, 
172 

North Kuru 83 
nose 44 

nourishment of the soul 51 
nudity xxxiv, 225, 226, 229, 230 
numbers 265-70 
classes of 11,265,267 
infinite 265 
infinite-infinite 265 
innumerable 265 
intermediate infinite-infinite 270 
intermediate innumerable-innumerable 269 
intermediate low-grade infinite 270 
Intermediate numerable 268 
intermediate self-raised infinite 270 
intermediate self-raised innumerable 269 
low-grade 265 

maximum innumerable-innumerable 269 
maximum low-grade infinite 270 
maximum low-grade innumerable 269 
maximum numerable 268, 269 
maximum self-raised innumerable 269 


maximum self-raised infinite 270 
minimum infinite-infinite 270 
minimum innumerable-innumerable 269 
minimum low-grade infinite 269 
minimum low-grade innumerable 268, 269 
minimum numerable 268 
minimum self-raised infinite 270 
minimum self-raised innumerable 269 
numerable 265 
self-raised 265 

objects of empirical knowledge, perceptible 
categories of 17 
comprehension of 16—17 
observer of the vow 176 
obstructiveness 155,163 
oceanic youths 102 
omniscience xvii, 12, 13,22, 240,253 
karmic bondage 192 
with no activity 285 
with physical activity 284 
omniscient being xxxiii 
Outer Corpus 18, 44 
books of 292-3 
overloading 179—80 
oviparous animals 54, 62 

Padma 79 
pain 131,156 

partial abstinence 170, 238, 283 
partial elimination of destructive karma 33, 
37 

partial self-restraint 160, 178 
partial suppression of destructive karmas 33, 
37 

classes of 34 

passing taste, stage of 279 
passions 158, 189,190 
conduct-deluding 280 
gross 283 

karmic inflow and 152-3 
penance 232,233 

perceptibility of clusters of matter 134 
perception 8,13 
permanence, absolute 136 
perverse deluded view 189-90 
Philosophical Standpoints, Doctrine of xviii, 
8,23,24,137,138-9,261 
definition 25 

Philosophy of Becoming 138 
Philosophy of Being 138 
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physical ailment 225, 227, 229, 231 
physical colouring 71 
physical deficiency 161 
physical mind 41, 46-7,130 
physical sex 61 
pits 273-4 
planets, lifespan 116 
plant-bodied souls 41 
pleasure 131,156, 203, 204, 205 
possessiveness 9,47,175-6 
abstinence from 169,171 
attenuated 159 
transgressions of vows of 180 
see also non-possessiveness 
power 37,163, 200 
power potential 130 
practical view 23, 24, 25, 26 
preaching 235 
pride xx, 158,193,194—5 
flickering 283, 284 
protean body 54, 55, 56-9, 60-1 
protection of property 238 
psychic colouring 71 

unbound ascetics and 246 
psychic mind 41,130 
Pundarika 79 
purity 156, 157, 221, 222 
of world-view 161 
Puskara Island 75, 85, 265-7 
Puskara Ocean 75 

quality-atom 134 

quasi-passions 158,194, 195, 283, 284 
questioning 235 

rajju xxii, 276-7 
Rakta 80 
Raktoda 80 
Rama xxxix-xxxx 
Ramyaka 77, 83 
rationality 42,46 
Ravana xxxix 
reasoning 14 
re-birth 47 
of gods 110 
recitation, correct 235 
recognition 14 
reflection 178, 219,235 
relish 158, 194, 203,283,284 
renunciation 221,222,232, 233, 235-6 
reordination 233, 234 
repentance 233 


respiration 42 

restriction of movement 177, 181 
reverence 232,233, 234 
reward 225, 228, 229, 231 
rite of emaciation 178-9 
see also fasting 

ritual practice xxix, xxx-xxxi, xxxi-xxxiii 

Rohit 80 

Rohitasya 80 

rope, see rajju 

Rukmin, Mount 77, 84 

Rupyakula 80 

satisfaction 37, 163, 200 
sceptical deluded view 189—90 
Scriptural Corpus, history of 289-90 
extant 293—4 
scripture 

condemnation of 155 
disregard of 155 

learning, unbound ascetics and 245 
study 232,233 
stages of 235 

seat and posture 225, 226, 229, 230 
segregation from the order 233 
self-indulgence 159, 190 
self-restraint xx-xxi, 156, 160, 169, 221,222 
complete 282 

with eliminated passions 284 
with suppressed passions 283 
with laxity 238 
partial 160,178 
unbound ascetics and 245 
semi-fasting 232 
senses 42,43,44 
sentience 10, 39 
determined 39 
modes of 145 
undetermined 39 
varieties 39 

sentient application 43,44 
sentient entities 154 
category of truth 6 
sentient potential 43 
serpentine youths 101 
service 232,233, 234—5 
Sevenfold Predication 137,139—40 
sexual disposition 61 

see also female disposition; 
hermaphroditism; male 
disposition 

sexual gratification of gods 100-1 
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shadow 132, 133 
shape 132,133 
Simhanandi xxxvi 
sight, sense of 42,43 
Sllagunsuri xxxvi 
Sindhu 80 
Sita’ Sltoda 80 
Sikharin, Mount 77, 84 
skin 44 

piercing 179-80 
slander 155 
sleep 193 

sleeping place 225, 226, 229, 231 
sleepwalking 193 
smell 132 
sense of 42,43, 44 
solitariness 223 
soul xix-xx, 21 
abode of 261 
air-bodied 41, 59 

arising from eight types of karma 33 
change of realms of birth 40 
change of states of 40 
change of time units 40 
classification 40 

contraction and expansion 127—8 
doctrine of 5 
earth-bodied souls 41 
elimination of karma 33 
fire-bodied souls 41 
function of 131 
innate states 33, 38-9 
journey of 48, 49 
liberation of, see liberation 
maturations 35 
motion of 47-8 
nourishment of 51 
occupation of space unit 40 
permanence of 135 
plant-bodied 41 
purification 280-1 
senses 35 

space occupied by 127 
states that distinguish 33-4 
that does not possess a mind 40—1 
that possesses a mind 40-1 
water-bodied 41 
soul units 125, 285 
sound 44,132 
space 21 

cosmic 11, 48,126,129 
measurement of 275-7 


as receptacle 129 
transcosmic 11 
space-based pits 273 
space units 11, 125—6,127, 273—4 
specific inquiry 16,45 
speech 42,130 
correct 220 
guarding 220 
speech organ 151 
Sri 79 

stages of spiritual development xxxi, 279-85 

stars, lifespan of 116 

status, auspicious 203, 204 

stealing, see theft 

Sthanakavasis xxxxii 

stormy youths 102 

straightforwardness 221, 222 

subhumans 111 

substances 

motionlessness of 124—5 
qualities and modes 142-3 
types 123 

subtle infallible physical activity 240, 241 

subtle pits 273 

subtlety 132,133 

successful, the 244 

suspicion 179 

Suvarnakula 80 

Svayambhuramana Ocean 77, 267 
Svetambaras xxxiii-xxxiv, xxxvi—xxxvii 
books of 293-4 

tainted, the 244 
taste, sense of 42,43, 44, 132 
teaching 235 
teetotal ism xxix 
Terapantha xxxxii 
tethering 179-80 
theft 174, 238 
abstinence from 169,171 
transgressions 180 
see also non-theft 
thirst 225,229, 231 
thorn of deluded world-view 179 
thorny grass 225, 227,229, 231 
threshold level 17 
thundering youths 102 
Tigincha 79 
time 21,271-4 

calculations based on pit similes 273-4 
functions of 131-2 
of liberation 257,259 
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periods of 272-3 
and space as co-existents xxii 
as a substance 143—4 
transfer pits 273 

utility of the measures through similes 274 
time unit 11,50, 51,104, 143, 144 
measurement of 271 
subtlety of 272 
time-based pits 273 
tongue 44 
torpidity 192 

touch, sense of 42,43,44, 45,132 
touchless moving 255 
transcosmic space 11,126,129 
transfer pits 273 
transformation 138, 144—5,173 
transit of the soul 47, 48—50, 242—3 
duration 50 
with one turn 48-50 
with two turns 50 
with three turns 50 
without nourishment 50-1 
without turning 48 
transmigration 37-8,40, 261 
travel 225,226,229,231 
truth xxx 
analysis 7 

categories of xviii—xxi, 6—7, 261 

cause of 9 

continuity 11 

definition 8-9 

denial of 174 

duration 9 

field occupied 11 

field touched 11 

gateways of investigation 8—12 

liberation of the soul 10 

location 9 

rationality 10 

relative numerical strength 12 
self-restraint 10 
states 12 

time-lapse 11-12 
numerical determination 10-11 
understanding through approved means of 
knowledge 8 

understanding through philosophical 
standpoints 8,23,24 
varieties 9 

truthfulness 169,170, 221,222 
unbound, the 244, 245—8 


ungrasped modes and attributes 137 
unitary contemplation 240, 241 
units 123 

of self-restraint, unbound ascetics and 246 
universe xxii 
Uttara Kuru 86 

Vanaraja xxxvi-xxxvii 
Varuna Ocean 77 
Varunavara Island 75—7 
vegetarianism xxix 
veneration of ascetics xxxii, 162 
vertebrates without placenta 54, 62 
victor 229-30 
Videha 77,81,83,84,86 
view-deluding karma 35, 280, 281—2 
violence 159,173—4, 238 
abstinence from 169 
as suffering 172 
viscosity of atoms 140, 141 
Visnu xxxv 
vitalities 42-3 
viviparous animals 54, 62 
vows 169-83 
great xxviii, 170 
of householder 176-7 
minor xxviii, 156 

transgressions of 179-80 
observer of 176 

practices for strengthening 171-2 
subsidiary 177 

supplementaries 177—8, 181—2 
transgressions of 181 
supporting practices 170 
to keep aloof from sinful conduct 177,181 
to limit use of edible and non-edible goods 
177,182 

to offer alms to ascetics 177,182 
trainee’s 177 

violation of, unbound ascetics and 245 
vulturine youths 102 

walking correctly 220 
wanton destruction 177,181 
water-bodied souls 41 
whimsical statement 174 
women 226,229,230 
position of xxxiv 

world-view, see under individual types 
worldly beings, see souls 

yojana 75,79,81,84, 276,277 
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